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PREFACE

In preparing the text of Nifvmala for the press the following manu-
scripts have been collated : —

1 R No 3744—Paper—Devanagar: script, belonging to the Govern-
ment Oriental Manuscripts Library, Madras

2. A manuscript in Telugu script kindly suppled to us by Pandita-
raja D. T Tatacharnar, MOL, and Tarkarnava T. Vira-
raghavachariar

3 A manuscript m Telugu script, belonging to the Umiversity
Library, Annamalainagar

These manuscripts are m fairly good condition and contain no lacuna
Suggestions of better readings have been given i brackets

We wish to acknowledge our deep sense of gratitude to our friends,
Panditaraja D. T Tatachariar, M OL, and Tarkarnava T Viraraghva-
chanar of the Sri Venkateswara Sanskrit College, Tirupati, for securing
us a manuscript copy of Nitimila and makihg many valuable suggestions.
Sr1 T. E Viraraghavachariar, Professor, Raja’s College of Sanskrit and
Tamil Studies, Trivadi® has throughout taken a very kindly mterest mn
this work and helped us 1 manifold ways Sr1 P S Ramanujachari,
Nyaya Siromani, has assisted us most willingly 1 copymg the manuscript
for the press, readng the proofs and preparmg the mndex To them we
express our smcere thanks We are very grateful to Professors M R
Rajagopala Ayyangar, MA, LT, K R Applachariar, MA, L'T and
V. A Ramaswami Sastriar, M A., for having read the Introduction and
made several useful suggestions We are thankful to Mahamahopadhyaya
Professor S Kuppuswamu Sastriar, MA, LT, IES (Retd) for writing
a Foreword to this work. Our grateful thanks are due also to our
colleague Dr B. V. Narayanaswam: Naidu, M A, BCom., PhD,
Bar-at-Law, Editor of the Journal of the Annamalai University for the
very helpful mnterest he has evinced 1n the publication of this treatise in
the Journal.

We cannot adequately thank Rajah Sir Annamala: Chettiar of Chetti-
nad, Kt, LL.D, Founder Pro-Chancellor of the Annamalai University,
for the kind permussion he has given us for dedicating this book to hum.

Annamalainagar, : R R.
May 25, 1940. K. S.



FOREWORD
By

MaraMaHOPADHYAYA Pror S Kuppuswamr Sastrr, M A, LES, (Retd)

The handbooks on Vifistadvaita-Vedanta, which were hitherto avai-
lable 1n print, are either too scrappy or too difficult Sri Ramanuja’s
Vedarthasamgraha and Sri Vedanta-Desika’s Nydyasiddhifijana, though
they come under the category of Prakaranas, are difficult classies not
quile suitable as mtroductory primers on Vifistadvaita The Yatindra-
matadiptkd and the Tattvatraye are scrappy and are designed more as
Primers of Vifistidvaita theology than as Primers of Visistadwvaita
philosophy

By publishing the Nitundld of Narayanarya, with summaries in Sam-
skrt as well as English, Pandit Sr1 K Srmuvasacaryar of the Sanskrnt de-
partment and Professor R Ramanujachariar of the Philosophy depart-
ment of the Annamalai University, have supplied a longfelt desideratum
to all serious students of Vedanta-darSana ®A sound knowledge of any one
of the Vedantic schools would be impossible without a critical and compa-
ratwve study of Advaite, Visistadvaita and Dvarta systems In this connec-
tion, Sri Narayanarya’s Nitimild would be of very great value as a reli-
able and easy mtroduction to the distinctive doctrines of the Visistadvarta
system 1n contrast with the comparable doctrines of the Advaita system.
The characteristic fealures of the Nitemdld are that 1t 1s written 1n a lucid
style and that, under ten convenient heads arranged 1n logical sequence,
the crux of each mportant question at 1ssue between the exponents of
Advaita and of ViSistadvaita 1s brought out and explamed 1n a masterly
manner.

This work 1s now critically edited for the first ttme The author—
Sr1 Narayanirya—is a high authority on Vidistadvarta, who flourished
before §ri Vedanta-Deédika, about the end of the twelfth or the begin-
ning of the thirteenth century AD The two learned editors of this work
deserve warm commendation for making the Nitimdld and such other
Visistadvarta works available i handy and carefully prepared editions,
with all the up-to-date accompanimments of mtroduction, summary and
mndex , and the world of scholars mterested in Indian philosophy and
Samskrta learming would have very good reason to feel highly gratified
that the enlightened academic facilities provided in the Annamalai Uni-
versity have made it possible for such good editions of good Samskrta
works to appear in rapid succession

S KvurrugwaMI SASTRI,
F



INTRODUCTION
I

THE LIFE AND WORKS OF NARAYANARYA

Among the treatises on ViSistidvaita philosophy now extant,
Nitunalda holds an honoured place Its reputed author, Narayanarya,
was a bold and orgmal thinker Vedanta Defika holds him i high
esteemn, and frequently cites him in support of his own views?

As in the case of other eminent Indian thinkers, 1t cannot be
defimitely ascertammed when he flourished and where Since Nitimild
contains numerous references to the $ri-Bhisya and alludes also to
Vedarthe-Samgraha? and since Vedanta Deéika refers m his writings
to Narayandrya and his works, 1t can be said with certamty that he
must have lived in the period subsequent to Ramanuja and anterior to
Vedanta Desitka (1.e, some time between 1075 and 1250 AD).

The author of Nitvmald 1s nof to be confounded with $ri Ranga-
narayandrya, otherwise known as Vangipurattu Nambi, who has
composed some well-known Karikas The latter was one of the direct
disciples of Bhagavin Ramanuja and the guru of one Nariyanamuni
Whenever Vedanta Deéika refers to the author of the Karikas, he

1. “Shtroktam niinam anyat ‘Prajiair Nardyanidryath’ ..
Mimdmsia-Padukd, stanza 11, “ Yat tu Nitum3layam Narayanaryar uktam-jfidnasya
tu pardktvabhivamitram eva,natu pratyaktvam”, Nyaya-Suddhafijana, Jada-
dravyapariccheda, p 16, “Nardyaniryais tu sambhiti-vinasa~Sabdau phaladvara
laksanaya vidya-karma-visayav uktau ‘viduso vidyasidhyasya apavargasya samyag-
abhivrddhi-riipatvat’ ityadmni ”, Nydya-siddhdijanay Jwapariccheda, pp 162-3,
“ayam evirthah Narfyanaryaih apy uktah ‘Gunaih iyattarahityat, vastuni aparie-
chinnatvafica avagamyate’ 11", Nydya-Suddhafijana, ISvaraparccheda, p 212, “ Yat
tu Niardyanaryair uktam ‘samsthinam evajatih, tat pratipmdam bhuinnatvep: dviti-
yadipindesu sausadréyat pratisandhiyamanam svasrayesu vastusu ekabuddhi~§abda-
nibandhanam bhavat: ' Nyidya-Siuddhafgana, Adravyapariccheda, p 375
In Sarvarthasiddh: while commenting on the verse from the Tattva-mukta-kalipa
commencing with the word “Devaprityadikam va ?  Vedinta Defika quotes
the following verse from Nariyanarya’s Nitimild “aptasya hita-kdmasya niyogam
keeard Gewre,” Tattva-Mukti-Kolipe with Sarvarthaswddhs, Benares edition, p 680
This verse 1s also quoted m Nydyaparsuddhs, (memoral edition) p 283 Nard~
yandryastu evam uktam

‘ aptasya hita-kamasya miyogam kecid icire |
Bhagyakarop: Bhagavin evam eva'nvamanyata
2. Nitimald, p. 54,
A
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Vi Nrrmvana

takes special care to gﬁe his full name,? lest he should be mistaken for
Narayanarya, the author of Nitumala.

In his Nyaye-pari$uddhi? and in his Tatparya-Candrika® also, which
1s an elaborate commentary on Bhagavan Ramanuja’s Giti-Bhasya,
Vedanta Defika refers to a gloss on the Bhagavad-Gita by one
Narayanarya In the course of his commentary Jon the Gila verse
“ Sarvadharman parityajya ? Vedanta Deéika mentions a number
of thinkers who have commented upon the Bhagavad-Gitd and classifies
them under two heads® — (1) emment exponents of Vifstadvaitic
thought, such as Bhagavad Yamunacirya and Bhagavan Ramanuja, and
(i1) rwal Vedantins, such as PiSdca, Rantideva, Gupta, Samkara,
Yadavaprakasa, Narayandrya and Yajfasvami In another context, he
describes this Nardyanarya as a follower of Yadavaprakasa?
Narayanarya who has commented on the Giid must be different from
Narzyanarya, the author of Nitwmald, who 1s referred to as an ardent
Visistadvaitm  While explaming the verse mn Tattva-Mukti-Kaldpa,
wherein the expression “ Aptasyahur niyogam ” occurs, Vedanta Deéika
states m his Sarvdrthasiddh® that 1 the ranks of the Vidistadvara
thinkers some maintain that vidhs 1s the Lord’s command That he 1s
evidently thinking here of Narayanarya is clear from another place
m Sarvarthasiddh?® and from Nyaha-Pariduddhil® where he actually
quotes the relevant verse of Nitimdld found n p 24

3 Padicaratraraksd, p 30.
4 “Uktafica Nardyanaryaih Bhagavad-Gita-Bhisye~
‘Prasiddham ap1 vyfisnam vade Yo nima nihnute |
Sa sadasyath miyantavyah vyavasthd na'nyathd yatah ||'”
Nyayapariduddhe (Memorial edition), p 101
5 “amyatadharma-parityagah atra vivaksitah ity Narayanarya~vyakhyayam api
na anusthina-virodhah” Gitd-Bhisye with Tétparya-candriki (Ananda Press),
p 947
6 “Pxéica-Rantldeva—Gupta—Samkara-Yéﬂavaprakééa-Bhéskara-Nériyanirya-
Yajfiasvami-prabhrtibhth svam svam matam asthitath paraséatath Bhasyakrdbhih
asmat-siddhanta-tirthakaraiSca Bhagavad-Yamunacirya-Bhasyakaradibhih avigita—
parigrhitah ayam atra sararthah . * Gita-Bhdsya, with Tatparyacandrika, p 952
7 Saccartraraksd
8 “Svapgksanisthinameva kesameid Isvara-miyogaripa-vidhipaksam vivieya
darSayat1 ”  Tattve-Mukti-Kalgpe with Sarvarthasiddhe  (Benares edition),
p. 684,
9 Tattva-Mukiti-Kaldpa, p 680
10 “Nardyandryaistu evam uktam—
‘Aptasya hita-kimasya niyogam kecid dcre |
Bhasyaksro'ps Bhagavén evam eva’nvamanyata ||’ ”
Nyaya-paréuddhe, p. 283.
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Besides Nitvmild, Narayanarya has written a treatise on Parva-
Mimamsd This work 1s just alluded to i verse 11 of the
Mimamsa-Padukd But Kumira Varada Defika m his Mimamsa-
Piaduka-Paritrana,l! a commentary on Mimamsd-Padukd, tells us that
Narayanarya has attempted in this work to give up needless repetitions
and to condense the thousand adhikaranas (topies) of Jammm’s
Pirva-Mimamsa-Siftra into five hundred topies Narayanirya’s views,
however, are not different from those of Jaimim While the latter
elaborately expounded his views even at the risk of repeating himself,
so that even the student of mediocre ability could follow them,
Narayanarya had i view the intelligent and talented reader who would
naturally be impatient of tiresome repetition

Nitimdla 1s written 1n simple prose interspersed with verse. The
ease with which Naradyanirya handles philosophic arguments and the
purity” of his style are commendable Nitimdld contamns a brief, but
exceedingly lucid, exposition of the essentials of Vidistadvaita philosophy
It 1s divided into ten chapters 'The first 1s devoted to showmg that
the aspirant for Brahma-vidya should have previously studied the
Karma-Mimdmsd  In the second chapter, he refutes the Mimamsa
doctrme that the Veda has action for its ultimate significance and the
Nyaya view that the existence of God can be proved by reason and also
shows that the Upamisads are not the complements of ritualistic
imjunctions, but have Endependent logical vahdity as statements of what
exists as a fact (Brahman) In the third chapter he subjects to critical
examination the Advaitic doctrine that the world 1s only a phenomenal
appearance of Brahman Brahma-parmama-vada as expounded by
Bhaskara and Yadavapraka$a comes in for criticism m the fourth and
fifth chapters The next chapter mqures mnto the nature of Brahman,
and 1s followed by a discussion of the nature of the finite soul 1n the
seventh chapter The precise significance of mdhe 1s explamed mn the
following chapter. The ninth chapter considers the significance of
“gfiina’ which 1s admitted by all Vedantins to be the means for attammg
moksa. An mquiry mto the ultimate goal of life (moksa) 1s the sub-
ject of the last chapter.

-earm

11 “Ata eva prajia Nariyaniryih —

parimmita-gabhirdni paraspara-virodhidi-rahitin stitrdni praniya adhikaraninim
pafica$atim eva Mimadmsa-Sastram dcaksate Anyam punah adhikaranini paunaruk-
tyadi-dosa-disitinmi akathayan Yat tu prajfiair Nardyaniryaith samgrhya katha-
nam na tat Jammni-vacana-disandyate Jammmur hi  mandimanda-sakala-
Sisyajana-samvitti-saukaryartham mandaprayojanan: adhikaranan prthak anukatha-
yaficakdra Nariyandryas tu praudha-vidvajjana-parigrahibhisandhind  pradhi-
nartha-prakd$anena tulya-nydyatayd sarvam ap1 artha-jatam parmmtena grantha-
sandarbhena précikasan iti dvayor api aikarasya-siddhih 1t1 na virodha-gandhah.”

Mimamsg-Padukd~Partrina, p 16,
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I
ARGUMENT

1. HOW INQUIRY INTO BRAHMAN PRESUPPOSES
INVESTIGATION INTO KARMA

(Brahma-wicirasya karmavicdranantarya-nirnayadhikarah )

The Advaita Doctrine

The opening chapter of Nitymdla discusses the question Does the
study of the Vedanta presuppose as a necessary preliminary an investiga-
tion mto the Karma-Kanda ? The Advaitins answer this question m
the negative and contend that, just as the mquiry into the Karma-Kdnda
(Karma-pgfidsi) presupposes only the memorising of the Karma-
Kanda, Brahma-Mimdmsd (the mquiry into Brahman) presupposes only
the memorising of the Jidna-Kanda, and not the mquiry into sacrificial
duties

Objection may be taken to this view on the following grounds:—
(1) The two mquiries must be undertaken in the order in which the two
parts of the Veda—the Karmg-Kanda and the J#dna-Kanda—have been
memorised (1) ce the Vedantd enjons meditation on udgithe and
the like, which are auxiliary to sacrificial ritual [(karma), such medita-
tions presuppose acquaintance with sacrifices (u1), As the mjunction
‘The Veda should be studied’ (svadhyayo’dhyetavyah) insists not
merely upon memory by rote, but also upon an understanding of the
significance of the texts memorised, even the person who 1s keen on
attaiming moksa must necessarily have mquired mto the mmport of the
Karma-Kinda before taking up Vedanta-$§astra This imjunction
(adhyayana-udhy) must be taken to msist upon an understanding of the
significance of the Vedas for the following reasons: (a) It 1s least likely
that anybody should strive enthusiastically for unmtelhgently memoris-
mg the Vedas, unaccompanied by an insight into therr meaning
(b) The injunction, ‘The Veda should be studied’ meaning thereby,
“ By study the Veda must be made to acquire a certamn excellence or
sanctity (samskédra),” 12 mphes that the Veda thus sanctified should
subserve some purpose This purpose could be no other than grasping
the meanming (artha-grahana) of the Vedic texts. (c) Unless this in-
junction 1s taken to prescribe also the mmqury mto the meaning of the
Veda, there would be no opportunity for the pupil to learn the import
of the Veda, for the pupil would, mm pursuance of another wvidhe
(adhitya snaydt), leave the gurukule immediately after having
memorised the Veda.

12, ‘ Adbyayanena rsvadhydyam samskuryat ’
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None of these difficulties, says the Advaitin, 15 msuperable The
first objection 1s pomtless, for the Karma-Kdnda and the Jidna-Kanda
are mtended respectively for two sorts of aspirants—those who aspire
for advantages, such as celestial bliss, and those who are desirous of
attaming moksa Not setting much store by inferior purusirthas, the
latter class 1s under no obligation to study the Karma-Kanda.

Against the second objection, 1t 1s urged that mediation on udgitha
and the like only serves to heighten the effects of karma and 1s, m no
sense, an imdispensable preliminary to the fruition of karma, and that
there 18 nothing mmproper m the mquiry mto the Upanisadic texts
preceding the mquiry nto karma

The third difficulty 1s met by saymng that the adhyayana-vidhe
enjoms only memory by rote, for that alone 1s the rmmediate result of
adhyayana. The msight into the mmport of the Vedic texts which may
come later cannot be treated as the goal of adhyayana.

Of the three considerations advanced agamnst the Advaitic position,
the first 1s brushed aside For there i1s nothing strange in making un-
mtelligent memorising a purusdrthg Though 1t may have little value
n 1tself, 1t may be treated as a legitimate object of human aspiration m
so far as 1t paves the swvay for the ultimate goal of life, by successively
leading to a knowledge of the significance of the Vedas, and the per-
formance of karmas enjomned theremm In fact, even on the view that
adhyayana mecludes the understanding of the significance of the Vedas,
1t has to be admitted that men value this understanding not for its own
sake, but for the results which 1t eventually yields The second 1s no
serious difficulty , because its serviceability 1n leading to a grasp of the
meanmg (artha-grahana) is not the only use of the Veda sanctified by
study (adhyayana), m itself 1t 1s useful for the purpose of japa. As for
the last, none need be commanded to study the meaning of the Veda,
for 1t 1s a matter left entirely to the discretion of mdividuals Even
after returming home, the earnest pupil may go to the guru agam and
seek mstruction regarding the meaning of the Veda The plea that he
who has returned home has his time fully taken up by a round of duties,
and can possibly have no time to seek the guru again needs no serious
consideration In the midst of his multifarious duties, sacred and
secular, the eager person can still spare time for this purpose Further
there 1s nothing m the mjunction, adhitye sndydt, to suggest that the
student should leave the gurukula mmmeduwutely after adhyayana. He .
may well stay on to inquire mto the import of the Veda All that it
emphasises is that he should not think of returning home before fimshing
the study (adhyayana)
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The Advaitin continues that even he who maintains that the
knowledge of the mmport (artha-grahana) 1s the goal of study
(adhyayana) has to make an exception in two cases .—(1) the study of
meaningless expressions found m the Veda, such as hum and phat, and
(u) the study of those portions of the Veda which describe the sacrificial
duties that the learner concerned 1s not expected to discharge He wnll
also have to admit that the fruit of their study 15" either some unseen
merit (adrsta) or mere memory of the text (aksaragrahana) Rather
than make this needless discrimination between two sorts of Vedic texts,
it would be preferable to maintain that mere verbal memory or some
unseen fruit (adrste) 1s the universal result of adhyayana (study)

From this 1t would not follow, says the Advartin, that none need
mquire imnto the significance of the Veda All that 1s contended 1s, 1t 15
not part of the mjunction that the Veda should be studied (adhyayana-
vidh)  As the person memonsing the Veda does so with the help of
the angas (supplementary studies), he 1s sure to have understood the
general drift of Vedic teaching even while engaged in memorising the
Veda Only he cannot be said to have understood 1t fully If he 1s
desirous of getting a fuller and clearer knowledge of Vedic teaching there
1s nothing to prevent him frgm obtamming this enlightenment from the
gurw  Once 1t 1s shown that the ufjunction, viz, ‘ the Veda should be
studied’ does not prescribe mquiry mto the meanmg of the Veda, 1t
would be clear that there 15 no pomt in saying that one should have
mquired mto the meaning of the Karma-Kanda before taking up the
J#ana-Kanda, as that 1s the order in which one has studied the Veda

Therefore, the person desirous of obtamning moksa may straightway
study the J#ana-Kinda

Refutation of the Advmtic Doctrine.

While conceding that the mjunction that the Veda should be studied
(adhyayana) does not insist upon the inquiry mto the mmport of the
Vedas memorised, the author 1s not prepared to accept the Advaitic view
that the aspirant for Brahma-vdyd may straightway study the Vedanta
On the contrary, he urges that the mquiry mto the nature of sacrificial
duty (karma) should precede the mvestigation into Brahman.

Three considerations are advanced by Narayanarya m support of
this thesis : (1) The scriptures explieily assert that the performance of
sacrificial duty fs the means of acquiring knowledge of Brahman One
seriptural text, for example, says, “They desire to acquire knowledge
with the aud of sacrifice (yafia), gift (dana), and austerrties (tapas) of
the nature of freedom from desire for the fruit of actions (andsakena)
This is enough to demolish the Advartic contention that, as the Karma-~
Kande and the JAidgna-Kéanda are intended for two sorts of aspirants

¢
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(adhkars), the person who is desirous of attaining moksa may
straightway study the latter without having mquired into the former

. The Advaitin might raise the objection that the text quoted makes
sacrifice (yasiia) the means of the desire for knowledge (vwudisd), and
not of knowledge itself (vedana) The reply to this 1s twofold —
(a) In accordance. with the well-known dictum that the goal (sdadhya)
of endeavour 1s erther some result (phala) or what leads up to 1t (phala-
sadhana), the goal of yasiia should be either the fruit or what leads up
to1t But desire for knowledge 1s neither the result itself nor the means
therefor (b) The sentence, “ He desires to go with the aid of horses”
(advena gigamisat1) obviously makes horses the means for ¢ gomg’, and
not for ¢ the desire to go’ Likewise, the proposition, “ They desire to
obtam knowledge by means of yajfia, ddna and tapas . .’ ;means that
yajiia 1s the means of knowledge (vedana), and not of the desire for
knowledge (vedanecchd)

The Advaitin may object and say that knowledge of reality (tattva-
9fidna) 1s to be obtamned from a study of the Vedantic texts, and not from
sacrifices This objection 1s met by the remark that by knowledge is
not meant’ ‘ knowledge born of Vedantic,texts’ (vdkya-janya-jfidna),
but knowledge which 1s of the nafure of meditation (updsandtmaka-
sfigna) If a person performs his religious duties in the spirit of non-
attachment to the frults of his actions, he obtains first mental purification
and then knowledge (vedana)

/’iﬁhﬂe conceding that updsana may stand i need of sacrifice, the
Advaitin may still urge that acquaintance with karma is unnecessary for
inquiry mto Brahman The reply to this 1s that Sarirake-Sdstra dis-
cusses three mportant problems* (1) the nature of Brahman; (u) the
updisana necessary for realising Brahman, and (1) the goal (phala) of
Vedanta Inquiry mto Karma-Kdanda 1s essential for the second of these
problems. It is but reasonable that the mvestigation of the sddhana
(means) should precede the mquiry mto the nature of the goal (phala)
This principle has been followed in the Purva-Mimamsa also Hence,
it must be concluded that Karma-vicira should precede Brahma-vicdra

(2) As the scriptures declare that he who neglects his duties falls
into s, even the person longing for moksa 18 obliged to perform his
karma in order to avoid s (amsteparthira) He too is, therefore,
required to study the Karma-Kanda

(3) The student of the Vedanta must be acquainted with the Pirva-
Mimimsi, because the Uttara-Mimamsd employs some of the rules
(nydyas) followed m Purva-Mimdmsi For example, m distinguishing
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the several vidyds, such as Dahara and Bhiima, from one another, the
Vedanta-Stitral® employs Mimamsa-nydyas which serve to distingush
the karmas from one another

The Advartin may further argue as follows —The knowledge that
Brahman 1s a pure unity (adwitiye-viyfidna) is the means to moksa For
acquiring this knowledge of oneness the aspirant must necessarily pos-
sess, so the Upanisads declare, mental and moral excellences such as
control of the mind ($ama), restraint of the senses (dama), renunciation
(uparats), fortitude (titrks@) and power of concentration (saméhita)
It would, therefore, follow that the possession of mental and moral traits,
such as $ama and dama, and not sacrifice (yajfia), 1s the means to moksa
Besides, there 1s an insuperable difficulty in considering yajfia as a means
to apavarga (hiberation) Yajfia implies plurahity How can sacrifice
which can flourish only mn the soil of diversity be the means for obtaining
knowledge of oneness ?

To this Nariyanidrya replies that it 15 nowhere stated in the
Upanisads that knowledge of Brahman who 1s without distinction leads
to moksa Far from asserting that knowledge of nwrviéesa Brahman
leads to mukt:, the Upam'sads proclaim that he who understands
Brahman as being endowed with vi$esanas, as having the entire universe
consisting of sentient and non-sentient objects as His body, and as
possessmg ilimitable perfections, attamms mmmorftality A Svetd$vatara
text, for example, declares* “He who knows the soul and matter to be
distinct from their controller, secures the grace of the Lord and thereby
attains immortality ”

Narayanarya goes on to say that the text “ They desire to acquire
knowledge with the aid of sacrifice (yajfiena) . » by using the term
yajfia m the instrumental case definitely asserts that sacrifice 1s the
cause of the saving knowledge Sama, dama and other virtues are to be

reated as auxiliary factors (anugrdhaka) The Advaitin may ask:

ow can yajiia and qualities such as $ama and dama, which are wholly
contradictory in character, the former standmg for what could be
accomplished by activity (vydpdra-sidhye) and the latter taking the
form of cessation of actwvity (uparama-ripa), be the conjomnt means for
the selfsame knowledge (vedana) . Nardyanirya rephes that they
serve two aspects of the same and are not contradictory, because
the vydpire refers to the actions enjomned m the Veda, while uparat:
pertams to those actions that have been prohibited and that arise from
desire for fruats.

13 Vide Vedanta-Sitra, I, ni, 26 and 42,
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2. ON THE VALIDITY OF THE VEDANTA.

(Vedinta-pramanya-nwrnayidhikara )

Taking a pragmatic view of knowledge, the Prabhikara school of
Mimamsa asserts that every proposition, whether it be Vedic or not,
must pomt to something to be accomplished (sddhya or kdrya), and not
to an existent something (siddha) Although the Bhatta school admits
that propositions may either state facts (siddha) or reveal some task to
be performed (sidhya), 1t yet mamtans that, so far as Vedic utterances
are concerned, they have action for thewr final import. Thus, both the
schools of Miméimsa are at one m declaring that the Veda has action for
its ultimate meanmg On this view, the Vedantic texts, though
apparently statements of fact, are really to be construed as lending
support to the injunctions and prohibitions conveyed in other portions
of the Veda Thus, the Upanisads are reduced to a position of un-
mportance, bemng demied independent logical value (pramanya)
Surely, the Vedantin, who regards the Upamsads as the final authority
for our knowledge of ultimate realty, cannot allow this doctrme to go
unchallenged Nor can he countenance the Nyaya doctrine that God’s
existence 1s proved by reason (anuming)i for, though the Naiyayika
concedes that the scriptures convey knowledge of matters of fact, his
belief that God 1s established through mference, and not through scrip-
ture, as m the Vedant, deprives the Vedas of all authority (pramdnya),
so far as knowledge of Brahman 1s concerned For there 1s the well-
known dictum that the scriptures deal with matters lymg beyond the
reach of the other praminas¢ Therefore, the author attempts, mn this

chapter, to refute these two doctrines which threaten to nullify the
Upamsads

The Prabhakara View

The Prabhakara view 1s first taken up for examimation In defence
of the view that every proposition signifies something to be accomplished
(sidhya) and that the Vedantic texts also, of necessity, poimnt to sadhya,
tasks to be performed, 1t 15 urged that words would convey mtelligible
meaning only when their relation to their respective sigmifications have
already been grasped One who is ignorant of the relation of words
to therr meanings makes no sense out of them An examiation of the
way m which the meanings of words are learnt reveals, the Prabhakara
points out, that children get to know the significance of words by com-
paring and contrasting commands like “fetch the cow” (gdém dnaya),
“fetch the horse” (a$vam dnaya), and “tie up the cow,” (g@m badhina

14 Apripte $astram arthavat.
B
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and so forth, which elderly persons use m daily intercourse It 1s but
natural that every word comes to be associated i the child’s mmd with
some action or other Thus, he concludes that words have the power
to signify action, but never the capacity to denote existing things The
Uparnusadic texts cannot be an exception to this, they too musi teach
what has to be done and not what exists as a fact, 1e, Brahman It 1s
possible to argue that an utterance need not always convey commands
and that 1t may also state facts When, for example, a person’s remarks
produce in the listener a beaming countenance, the bystander may learn
from the facial expression that the remarks only conveyed the news of
the birth of a son and not an action But this contention, the Prabhakara
replies, 1s untenable, for, as there are manifold causes of joy, all that
the bystander could learn 1s that the utterance 1s the cause of joy, and
he could not gather that 1t 1s an announcement of the birth of a son

Refutation of the Prabhdkara View

Narayanarya declines to subscribe to the Prabhakara view for the
followmng reasons:—(1) For ome thing, the example adduced
by the opponent does not prove his pommt It was suggested
that as there 1s plurality~ of causes of joy, the messenger’s
utterance could only convey the news that something that
could occasion joy has happened An effective reply to this
suggestion 1s that, for an identical reason, even the sentence tie
up the cow” (gdém badhdna) can only mean 1o the bystander that some-
thing has to be done What that task 1s he cannot easily guess For, on
hearing the words of the teacher, “ tie up the cow ”, the pupil 1s found
to close his book, to get up from his seat, proceed to the garden and then,
tie the cow Which of these activities was referred to by the master’s
command, the bystander has no means of understanding

(11) Again, before entermg upon any action, a person must have
a knowledge of the action to be executed Thus, m its turn, presupposes
acquamntance with the objects connected thereto The proper sequence
1s an msight mto the meaning of the words uttered by the guru, the
knowledge that a task has to be performed and then the actual perform-
ance, 1e, the overt action. Words, then, must be taken to generate
knowledge of objects, and not of what has to be effected

(in) Further, it 1s not true that meanings of words are understood
only from the commands given by elderly persons mn daily intercourse
The father, mother, teacher or other elderly person pomnts with the
finger to different objects m the environment and at the same time utters
therr respective names The observant child learns m course of time
that these words of themselves denote the several objects m the environ-~
ment and that the application of such and such names to such and such



INTRODUCTION XV

objects 1s based upon the denotative power of words and that
the meanings of words do not include a reference to actions Later, at

school, the teacher separates the words of a sentence and points to their
meanings

Nydaya Argument for God’s Existence

Next, Narayanatya examines the Nydya doctrine that God’s exist-
ence 18 established through mnference The main argument advanced by
the Naiyayika to prove the existence of God may be stated as follows : —
Bemng made up of parts, the earth, the mountain and other things
composed of diverse parts and comprising this universe must be effects
And effects are everywhere found to pomnt to efficient causes that are of
the nature of agents who know the material (upddara) and the auxihiary
(upakarana) causes and who also know for whom and for what purpose
these effects are imntended Clearly, this agent cannot be the finite souls
themselves ; for, prior to creation, these souls bemg devoid of senses,
body and also of knowledge (jfidna) and power (Sakt:) are scarcely
different from non-sentient objects (acitkalpa) It 1s futide to suggest
that the countless souls, though devoid of creative power i themselves,
yet produce the world by virtue of their past karma ; for it makes the
gratuitous assumption that the couhntless souls have performed diverse
deeds, which share in common the responsibility for creating the world
The Naiyayika brushes aside the objection that the argument can at best
establish that the creator of the world, like the maker of jars, furniture
and so forth, 15 a person subject to karma, and not an ommpotent Lord
He thinks that if all the characteristics found in the illustrative example
(drstinta) , whether they be relevant to the pomnt at 1ssue or not, must

necessarily be inferred m the paksa (subject of the inference), there
must be an end to all mference

Examwnation of the Nydya Argument

Subjecting this argument to a rigorous scrutiny, Nardyanarya shows
that, at best, it may establish only that the world needs a cause, but
that the author of the universe 1s a Supreme Personality endowed with
auspicious qualittes can only be learnt from the scriptures The
Naiyayika argued that the world with 1ts wonderful shape pomts to a
Supreme Person, even as towers, fortifications and the lke pomt to
competent agents, but that argument may as well prove, says
Narayanarya, that, as in the examples cited, many persons are involved
in creating the world Considerations of economy of thought (lighava),
he continues, are wholly beside the pomnt, and consistently with the
nature of the effect, namely, 1ts wonderous shapes, diversity of author-
ship must be inferred He adds that if, on the analogy of jars, cloth and
other objects m our environment, the existence of a maker of the world
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15 mferred, this maker must, like the potter, be subject to karma, and
need not be omniscient It 1s unreasonable on the part of the Naiyayika
to suggest that the analogy should not be pressed beyond a certain pomnt
and that when all the features found in the illustrative example are
mferred to exist in the paksa, there would be an end to all inference
For on the strength of the reason (hetu), the argument will certainly
prove all those features that have not been proved by other pramdnas
to be mconsistent with the case m question As God 1s beyond the reach
of other praméanas, none of the praminas has shown thal certain fea-
tures present in the illustrative example will be mconsistent here
Hence the hetu must be taken to prove that the pakse does resemble
the illustrative example (drstanta) m all respects

The Naiyayika may still contend that the very distinction of the
world from objects, like jars, must pomnt to a creator who 15 an omnis-
cient Lord, rather than a person who 1s subject to karma But this, says
Narayanirya, 1s untenable; for he who 1s free from karma must be
devoid of all contact with body, senses and the like, and cannot, there-
fore, enter upon creative activity And 1t is 1dle to contend that though
devoid of body, senses and other faculties, he may create with the mere
aid of hus will (sarmkalpa), Ter there can be no sarmkalpa i the absence
of the body Should the Naiyayika contend that the creator of the
world is eternally endowed with a body, 1t may be repled that this
would contradict hus belief that whatever 1s made up of parts 1s an effect
and cannot be eternal At best the Nyaya argument proves the existence
of a person more competent than any of the finite souls; but 1t would
scarcely establish that he is at once the efficient and the material cause,
and that he creates at one stroke this expansive world with the sole aid
of his samkalpa That such a God exists can be gathered only from the
seriptures

The Bhitta View

Assigning a distinctive position to verbal testimony ($abda), the
Bhatta Mimarhsaka holds that while perception and other pramanas
may acquamt us with facts useful or otherwise, the Veda must exclu~
swvely serve some useful practical purpose or other, and, must, there-
fore, pomt only to action Since all utterances are meant for the
communication of ideas, none would listen to statements, if they did not
serve useful ends Hence only such sentences as are relevant to our
purposes can be treated as a source of true knowledge The securing
of pleasure (sukha-pript:) and the avoidance of pam (duhkha-nivrttr)
are the sole ends which man strives after And these are to be attained
only by performing certamn actions and desisting from others The

»

performance of the jyotistoma sacrifice, for example, leads to celestial
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bliss, and the avoiding of mjury (humsd) to living beings keeps away
the terrors of hell (naraka). Those scriptural texts which neither
itiate action nor mnhibit 1t can never lead to pleasure or to the removal
of suffering Therefore, the Vedantic texts are to be taken as prompting
or inhihiting activity, if they are to be regarded as a pramdna

To a superficial observer certain sentences which merely state facts,
without mitiating action (pravrtts) or prohibiting it (nawrttr), may
appear to produce joy or to termmate pam For example, the sentence
“ Here 1s a treasure-trove ” causes happimess , and the proposition, “ Here
is no serpent”, dispels fear But the careful student will realise that
1t 1s the knowledge of the existence of the treasure, rather than its mere
existence, that leads to joy Hence, the sentence, “ Here 15 a treasure-
trove ”, must be construed as conveying the command (vidhe), “ You
ought to understand that there 1s a treasure-trove ”

Refutation of the Bhitta View

Nardyanarya disagrees with the Bhitta view and pomts out that
even judgments which do not prompt action or inhibit 1t may yet serve
useful ends “ Here 1s a treasure-trove ” 1s useful m itself, in so far as
it furnishes knowledge of the presence ofshidden treasure It is mere
perversity to construe 1t as an injufiction Since knowledge 1s under the
control of the pramangs, and not of the self, knowledge cannot be the
subject of a command Perhaps 1t may be suggested that all that the
wdh: means 15 “Engage m such activities as will lead to this
knowledge” But m preference to this roundabout explanation, 1t 1s

more reasonable to hold that it reveals the existence of the treasure and,
thereby, produces joy

One may admit that this proposition occasions joy, but yet argue
that there 1s no guarantee that it reveals the actual existence of treasure.
Like the false promises deliberately used by elderly persons to create
joy m, children, the sentence m question may be false in fact and yet be
the cause of joy To this the author replies that this proposition, like
the promises held out to children, produces pleasure only because it 1s
accepted as true The moment 1t 1s discovered to be false, i1t ceases to
generate joy But as regards the Upamisads, there being no subsequent
contradiction (badha~jfidna), no doubts concerming their pramdinya
(truth-value) need be entertamned at all Consequently, Vedantic
texts teaching the existence of Brahman have praminya.

Certamn Vedic passages enjoming duties, such as the performance of
mévapt sacrifice, do not contain any reference to the desirable results
accrumng from their performance In such cases, the opponent 1s pre-
pared to assume some comparatively trivial result and treat those
passages as having logical value When that is so, what difficulty could
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he have in attmbuting praminye to Vedantic texts which, at the very
moment they are heard, deal directly with the supreme goal of life
(parama-prayojana), namely, Brahman Himself

3. REFUTATION OF THE THEORY OF THE PHENOMENALITY
OF THE WORLD

(Vwartapaksa-pratiksepiadhikara )

Vwarta-vida mm Outline

The Advaitic doctrine that the world 1s a phenomenal appearance
of Brahman 1s refuted m this chapler The case for vwarta-vida 1s
stated by Advaitins as follows —The scriptures teach that Brahman,
which 1s responsible for the creation, sustenance and dissolution of the
world, 1s sat (reality), cit (consciousness) and ananda (bliss) It 1s
without distinction of any kmnd (nurvidesa), self-luminous (svayam-
prakdsa) and without a second (adwitiya) Being clouded by ignorance
(avndyd) which has no beginning, Brahman becomes the basis of the
Hlusory appearance of this world of plurality Tt 1s in this sense that
Brahman 1s spoken of as the material cause (upddina-kdrana) of the
world, and 1n no other

Refutation of Vwarta-vida

Narayandrya pomts out that Brahman cannot be the cause of the
world mn this sense, by showing that the Advaitic theory that Brahman
1s pure bemng (sat), consciousness (cit) and bliss (dnanda) and 1s
without distmction (nirviSesa), and without a second (adwitiya) is

unsustamable He proves also that there 1s no possibility of Brahman
ever being clouded by avidya

To take the first of these pomnts :—Sat cannot be treated as a Jati
(class characteristic), for, accordmng to the Advaitin, there 1s only one
object wherein it 1s met with Nor can sat denote  what can be known ’
(prameya), for Brahman, on the Advaitic view, 1s not the object of
knowledge Nor yet can 1t sigmfy distinetion from unrealty
(asad~-vyavrttr), for, if it did, the world which on that view 1s at once
distinet from sat and asat (sadasad-vilaksana) would possess this
character and would, therefore, have to be considered real (sat)
It cannot also mean mere existence, for that would make Brahman
a quality of some entity, since existence 15 a quality (dharma)

The term ‘ecit’ cannot be said to denote that which possesses

consciousness (cartanya) ’; for, on the Advartic doctrine, Brahman
does not possess consciousness, since 1t 15 consciousness itself Nor can 1t

denote ‘mere consciousness,” for, if so, knowledge obtamed from the
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praminas must be termed Brahman Nor can Brahman be said to be
cit 1 the sense of ajada (that which 1s other than non-sentience), de-
noting what does not depend upon anything else for its mamfestation.
For Brahman would then be something that possesses a prakdée which
depends exclusively upon itself But, as a prakdse distinct from Brah-
man 1s not admitted by the Advaitin, this interpretation of ‘eit’ 1s
opposed to his view °

Agamn, on the Advaitic position the term dnande cannot be assigned
an intelligible meaning Ananda cannot signify pleasure (sukha) , for
pleasure 1s well-known to be a quality of the soul, and Brahman 1s no
quality Ananda cannot denote ‘being agreeble’ (anukulatva), as it
would raise the mevitable question To whom 1s it agreeable ? Since
there 1s no jiva (soul) besides Brahman, it cannot be said to be agree-
able to the jiva And since bhoktrtva (the character being an enjoyer)
1s dented to Brahman, dnanda cannot be treated as an object of its own
enjoyment Should it be said that it means ‘cessation of pam’
(duhkhanwrtts), 1t may be replied that Brahman would then become a
negative principle

The expression ‘adwitiya’ cannot mean ‘without a second’ It
cannot denote the absence of another Biffhman like itself, for there
would be need of such a description only if there prevailed the view
that Brahman 1s either® twofold or manifold But clearly, such a doc-
trine was at no time mamtamned by any one Agam, ‘advitiya’ cannot
denote that m respect of the world which 1s only an effect of Brahman,
the latter 1s non-dual , for the doubt that they are different 1s least likely
to arwse, since all Vedantms are agreed that the cause and the effect
are non-different (ananya).

The Advaitic Position.

According to the Advaitins, upanisadic passages like “In the begin-
ning, my dear boy, all this was just Being, one only, and without a
second 15 teach that at the time of pralaya Brahman existed as a uni-
tary principle, devoid of differences of any kind The text “There 1s
no plurality here ”16 demes reality to multipheity The text “ Begm-
ning with speech, a modification, a name 17 asserts that effects are un-
real So also the passage “ All this 1s mdeed Brahman™® equates the
world with Brahman for the purpose of negativing distinetions and
showing that what was erroneously perceived as the world 1s not really

15 Chand Up, VI, 11 1
16 Brh Up, IV, v 16
17. Chand Up VI, 1 4
18 Chéind. Up, IO, xav, 1
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the world, but Brahman only The text “He who knows Brahman
crosses sorrow ! teaches that by jfidna sorrow 1s termmated. And
what 15 termmated by jfAdna must be awndyd (1gnorance).

All Pramdnas Teach that Brahman s a Pure Unaty.

All the pramanas, the Advaitin continues, teach that Brahman is
a pure unity, devoid of differences To all appearance, perception
(pratyaksa) acquamts us with plurality  But in reality, 1t gives us
knowledge only of unity Even granting that perception testifies to the
aspect of manifoldness, its value as a pramina is neghgible, since 1t 1s
mfected by bheda-vdsands (mmpressions of difference) As for scrip-
tural testimony, the abheda $rutis must, mn the opinion of the Advaitin,
be reckoned more authoritative than the bheda érutis Reasoning also
supports the wview that Biahman is nwrguna and that the world 1s
mithyd (phenomenal) The arguments adduced by the Advaitin
are the followmng— (1) All reference to bheda must be based on a
unitary object; wherever there 1s an appearance of duality, the basis
1s unitary, as i the case of the moon appearmg double in certain cir-
cumstances (u) Bemng perceptible (dréya) the world 1s unreal, for

whatever is percewved 1s unzeal, as for example the silver wrongly per-
cewved in the shell. ¢

The Scripture Does Not Teach a Nurvidesa-vastu®

Nardyandrya wvigorously protests agamst the contention of the
Advartin explamed so far and pomnts out that no proposition can esta-
blish a nurmsesa-vastu (distinctionless object); for, i its very nature,
any judgment 1s a combmation of words conveymng different meanings,
and 1t expresses the relationship of the different meamngs conveyed by
its parts. Consequently, the scriptural texts cannot teach a nurvidesa-
vasty Taking the text cited by the Advaitin—*In the beginnimg, my
dear boy, all this was just Bemng, one only and without a second’—
Narayanarya shows that far from teaching Brahman to be a distmetion-
less entity, 1t really draws attention to Brahman possessing nfinite
perfections. The word ‘agre’ (mn the begmning) pomnts to a time ;
asit’, to an act, ‘idam sat’ to the fact of the world existing in the form
of sat , “ekam eva’ denotes that Brahman devoid of name and form 1s the
material cause of the world ¢ Adwitiya’ signifies that there was
no other controller (adisthdna) besides Brahman Himself.

, ’ Whether 1t is taken as teaching the {rue modes of meditation (upd-
sana) or the nature of reality (tattva), the text “There 15 no plurality
here ” (ne’ha nana asti) necessarily Presupposes a listener (pramdtd).

19 Chind Up, VI, i
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Its real intention 1s to deny a world that has not its being 1n Brahman
(abrahmatmaka). This 1dea 1s echoed in the followmng verse of the
Bhagavad Gita “ There 1s nothing moveable or immoveable wheremn
I am not present as an Inner controller 20

The “ne’ti, ne't1” text far from denymng attributes to Brahman
asserts that the attributes referred to mn the context do not exhaust
Brahman’s nature As Badariyana?! pertnently remarks, immediately

after the me’ts text there follow passages attributing qualities to
Brahman

The text “ Vacarambanam vikaro ” cannot, unless violence 1s
done to 1it, teach that effects are unreal and that they are merely modifi-
cations Its aim 1s only to show that the cause and the effect are non-
different The world, being an effect, 15 non-different from Brahman
From this text it would not follow that Brahman 1s nirvidesa (without
distinction) or that the world 1s phenomenal (mithya)

The passage, “ All this 1s, irdeed, Brahman ” (sarvam khalu idam
Brahman) does not deny plurality, it only affirms that the world has
Brahman for its self, that the world has 1ts source and support in Brah-
man and that it i1s dissolved :n Brahman - To beheve that the world
has the same status as that of the silver perceived in the shell 1s to forget
that, unhke silver, the world 1s not later perceived as false

The text, “ The knower of Brahman crosses sorrow” asserts that
knowledge dispels the travails of samsdara It is well to remember that
this saving knowledge 1s of the nature of updsana (meditation), and 1is

not mere knowledge of the import of the §ruti texts (vikyajanyo-
Iiana)

Abheda-$rutis are Not More Authoritative than Bheda-$rutis

It cannot be said that abheda-$rut:s have greater authority, mn so
far as they came later and suppress the bheda-§rutis; for there is no
warrant for mamtaming that subsequent knowledge 1s more authorita-
tive than the earlier If such a view were tenable, the preception of
the double moon coming after the realisation that there 1s but a smgle
moon must be valid

Perception Does Not acquaint us with a NurviSesa-vastu.

The assertion that pratyaksa (perception), being mfected by dose
(defect) in the shape of bheda-visand, 1s of little value assumes without
proof that bheda-vdsands are a defect Any attempt to show that they

20 Bhagavad Gitd, X, 39 “Na tadast1 vind yat syin maya bhiitam card-
caram ”
21 Ved Sitra, III u 21.
¢
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are a defect lands the Advaitin in the difficulty of mutual dependence
(anyonydsraya). K bheda-jiidna (knowledge of difference) 1s an illu-
sion, then the impressions (vdsends) generated by them would consti-
tute a defect But, 1t 15 only when the bheda-vdsands are considered a
defect, that their cause, viz, the knowledge of multiplicity (bheda-
iiana), could be condemned as illusory To iry to obviate the difficulty
of anyonyisraya by saymg thal knowledge of difference 1s illusory, since
the upanisadic passages teach a mirvidesa-vasty is 1o commit the fallacy
of cekraka (circular reasoning) If i1t can be shown that the pramanas
which generate bheda-jfidina are defective, because they are beset with
bheda-vasands, 1t would follow that the upanisads teach mirvisesa-vastu
If 1t 1s proved that the upanisads teach a narvidesa-vastu, then, it would
follow that bheda-jfidna 1s erroncous If 1t 1s determmed thai bheda-
1ane 1s erroneous, bheda-visands dependent thereon would be rooted
m error and would consequently prove that all pramanas yielding
bheda-jfidna would be weak

Inference (anuméana) Cannot Establish ¢ Distinctionless Object

The arguments advanced by the Advaitin to prove the reality of a
distmetionless Brahman andwthe phenomenality of the world turn out,
on examination, to be fallacious It 1s quite easy to devise arguments
m support of the opposite contention Eg (1) Bemng unpercewved, like
the horns of a hare, Brahman 1s asat (1) The world 1s sat (real), be-
cause, like the atman, 1t 1s not falsified later

The Advaitic View that Brahman 1s Nuwiesa.

Countless passages such as “ Satyam jfiinam anantam ” may appear
to speak of Brahman as possessed of mfinite perfections, like omniscience
They really teach, says the Advaitin, that Brahman is nirvifesa. He
seeks to explamn his position as follows :-V’f‘he text “Satyam jfidnam
anantam ” does not speak of a viista-vastu, but only refers to a part-
less whole of reality (skhanda-svaripa) If it referred to an object
possessing quahties, 1t must denote the qualities and also convey the
idea that the object possessing them 1s umtary  In that case, there
could be no umity mn the judgment Agam, as the function of each attri-
bute 1s to mark off its possessor from those not owning 1t, the three
videsanas (qualifications) mentioned must pomt to three different ob-
jects. Hence the three words of the text cannot be taken to aitribute
qualities to a smgle object. A possible objection 1s that if these words
did not refer to viesanas buf only pomted to an identical object, they
would be 1dle repetitions ut this objection 1s pointless, smce the
words in question refer to different aspects of Brahman, viz, asad-vya-
vrtti (bemg opposed to unreality), and ajidna-vyavriti (bemng opposed
to ignorance) .”
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“It may be objected that this amounts to admitting that Brahman
is saviesa But this 1s not an mmsuperable objection, for asad-vyavrtts,
ajfidna-vydvrtti and so forth are not the qualities of Brahman, but Brah-
man 1tself There 1s nothing strange in identifying Brahman with
vyavrtti, because such a procedure 1s adopted in the case of guna
(quality), gdtr (generic feature) and krwd (action) Whiteness, for
example, 1s distinet from its substrate and from other colours The
character of bemng distinct from others (svetaravydvrttr) is whiteness
itself, and not a quality of whiteness, for the simple reason that

a quality 1s not supposed to possess a quality Hence 1t may be con-
cluded, Brahman 1s nurvidesa ”

Refutation of the Advartic View that Brahmgn s Nurvidesa

Narayanarya says that the formula “satyam jfiSnam anantam ”
asserts that Brahman i1s a unitary principle endowed with viSesanas
Each word theremn refers to a vifista-vastu (an object possessing qualifi-
cations), and from the co-ordination of all the words 1t 1s learnt that
the entities referred to by the words are identical The opponent
asked © Should there not be as many objects (vifesya) as there are
viSesanas (qualifications) m the text ? The reply 1s that so long as the
different viSesanas are not contracﬁctory and may well co-exist in a
single entity they will qiot point to a plurality of bases ‘Being broken-
horned,” ‘long-horned’ and ‘ hornless’ are obviously contradictory fea-
tures and, therefore, cannot be attributed to one and the same cow
But bigness, blueness and fragrance are not contradictory qualities m
the same flower and may well co-exist Even so, satyam, jidnam and
anantam may well characterise the same reality, Brahman

On the analogy of guna, jit: and kriyd, the Advaitin maintamned that
aynana~vydortts and the hike are not the attributes of Brahman, but
Brahman itself, and that Brahman is mirvifesa But his argument 1s
unsound For i the case of guna, jdtr and krwd, vyavrtti 1s treated
as the very essence of guna, jdts or krwyd, smnce a quabty can have no
quality * But the case of dravya (substance) is different ‘Bemg dis-
tinct from a cloth (pata-vydvrtts)’ 15 not the svaripa of the jar, but
its quality . Even so, asad-vyavrtt: and the like are the qualities of
Brahman Thus 1t 1s clear that Brahman 1s savidesa

Pratydksa Yields Knowledge of Manifoldness

°,»‘! Since pratyaksa (perception) acquamts us with a world of distme-

tions, 1t 15 unreasonable on the part of the Advaitm to mamtain that
Brahman 1s advitiya, m the sense of being devoid of vyatiya-bhedaq
(distinction from dissimilar objects)
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The Advartic View that Pratyaksa Cannot Apprehend Difference.

The Advaitin replies thal perception can never apprehend differ-
ence (bheda) For whether bheda signifies anyonyabhdva (mutual
negation) or something else, in any case knowledge of difference pre-
supposes knowledge of déraya (substrate) and pratiyogin (the object
from which 1t differs) Being momentary (ksamka), perception cannot
apprehend both the substrate and the object from which it differs If
bheda denotes anyonyabhava, the perceptual judgment “This 1s not a
cloth ” pomts erther to the ‘this’ or to “not a cloth” If the former, 1t
cannot pomt to anything else, and if 1t pomnts to ‘not a cloth’ it must
presuppose the antecedent affirmation “ This 1s a cloth” But 1t cannot
pomnt to both, as perception 1s momentary If bheda denotes something
different from anyonydbhdva, even then anyonydbhdva must first
have been grasped Take for example the judgment “This 1s a jar”
It mmplies distinction from cloth and other objects Thus, even here
anonyabhava 1s presupposed Thus all the difficulties of the first alter-
native confront this also Hence, pratyaksa cannot generate bheda-
Ifdng

The Advaitin adds perception apprehends mere existence (sanmi-
tre), not imited by space and time In cogmitions such as “The jar
exists,” and “The cloth exists” the mvariable element (anuvar-
tamdna), viz, sat (existence), like the subject in the erroneous
perception “ This 1s silver,” 1s rooted in perception, while the variahle
elements (vydvartamana), viz, jar and cloth, ke the predicative ele-
ment ‘silver’ in the illusion “This 1s silver,” are born of illusion
(bhranti-miile)

Anticrpating the objection that when our normal perceptions,
unbke the objects of illusory cognition, are not later contra-
dicted, they cannot be condemned as Mlusory, the Advaitin
replies that even 1 true cognitions there i1s badha (contradiction, sub-
lation), 1n so far as there 1s vyavrtty, the fruit of badha When a jar, for
example, is percewved, its distinction from cloth (pata-vyavrtt1) is mm-

phed The cogmition “ This 1s cloth” likewise implies distinction from
the jar (ghata-vydvrtts)

Refutation of the Advaitic View

Subjecting the Advaitic view to a searching analysis, the author
shows that none of the arguments of the opponent 3§ tenable and con-
cludes that bheda 1s vouched for by pratyaksa s, The Advaitm urged
that smee bheda-jfiing presupposes knowledge of dharmn (substrate)
and of the pratwyogin, (that from which 1t differs), 1 cannot be furnish-
ed by perception, which is a momentary process ".But the fact 18 bheda
is nothing more than jdts, (generic property) It does not signify either
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anyonyibhdve or something else It 15 the prakdre (mode) of objects,
and 1s always apprehended along with the prakdrmm At no time 1s the
prakdrm perceived 1n insolation from the prokdra It 1s mmpossible to
percerve a cow, for instance, without noticing its colour, size, shape
and other features To recognise that a given object 1s distmet from
another, there need be no memory of the pratwogin?? It 1s because at
the very outset an object 1s recognised as being distinct from others, the
person who desires to secure that object acts m an appropriate manner
even 1n the absence of a knowledge of the pratiyogin

The Advaitin may contend that since bheda-~jfidna, taking the form
“This 15 distinct from that”, clearly presupposes a knowledge of the
dharmin and of the pratiyogin, 11 15 mmpossible to perceive an object, at
the very outset as bemng distinct from another The reply 1s that the
apprehension of difference (bheda-grahana), like the cognition of non-
difference (abheda-grahana), 1s of two kinds Of two objects which
are sumilar to each other in colour, size, shape and so forth, 1t may be
said, “ This 1s not non-different from that” A second variety of abheda-
grahana takes the form, “This 1s the pen which I used yesterday.”
Similarly, the two varieties of bheda-gmh(wa are (1) “The motor car
1s different from a steam engme ”, and (1) “This 1s a tree” For the
first type, knowledge of the pratiyogin (that from which 1t differs) is
needed Knowledge of*the steam engine 1s essential, before a person
can distmguish the motor car from the locomotive engmme But for
apprehending the second variety of difference pratwogi-jfidna (the
knowledge of what 1t differs from) 1s not necessary

When the Advaitin argues that sat alone is grasped in perception, as
sat 1s the only persistent element therein, he 1s contradicting his theory
that sat 1s not an object of perception It 1s admitted on all hands that
the eye has the capacity to cognige not bare existence, but the colour,
the object possessing that colour and also the other qualities mherent
in that object.

There 1s no value 1 the suggestion made by the Advaitin that the
variable elements 1n our perceptions are to be condemned as fictitious,
even as the predicate element in the illusory cognition, “ This 1s silver,”
is rejected as false For ‘silver’ i1s rejected as wholly imagmary
(kdlpanika), not because 1t 1s a variable factor, but because 1t 1s later
contradicted (badhita)

Vydvrttr 15 not the result of badha, as the Advaitin imagines
Badha (contradiction) consists in denying that the given object exists at

22 Vide Note 104 on p 69 of Suddhitraye (Annamala; University Philosophi-
cal Series).
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ithe time, and place and i1n the context specified Vyavrtty, on the
other hand, signifies the distinction of one entity from another

The Advaitic Conception of Ajfiana 18 Indefensible

According to the Advairtin, umitary Brahman, becoming clouded by
ajfidna, mmagimes a world of multipheity  What 1s the precise signi-
ficance he attaches to the term ajfiagna ? "

Statement of the Advastic Theory

Ajfigna, says the Advaitin, 1s not the negation of knowledge
(sii@ndbhava), for, m that case, 1t cannot cloud Brahman Nor can 1t
account for adhydsa (lusion) For an identical reason, ajfidna is not
anyathi-1idna (wrong knowledge) It 15 a positive entity (bhdva-
ripa), which 1s distinet from jfidna-pigabhdva (antecedent non-exist-
ence of jidna) It i1s termed Maya or Tamas, and cannot be described

as either sat or asat and 1t 1s dispelled by true knowledge of reality

Its existence 1s established by érut: (scriptural testimony), $rut-

yarthdpattr, (presumption), anumédna (inference) and pratyeksa (per~
ception)

-

Srutt —A Tamitturiya text commencing with the words, “Then
1t was neither Bemg nor non-Being ” 2 proclaims “ Tamas alone existed ;
and all things were clouded by Tamas” A Svetaévatara text makes it
clear that ajfigna 1s referred to as Maya or Prakrtt “ What is called
Maya is to be understood as prakrty ” 24

Srutyarthapatt —The famous Chdndogya text, “Tat tvam asi”25
dentifies the jiva with Brahman But as the two have sharply con-
trasted features, they cannot be identical To reconcile this contradic-
tion, it has to be assumed that one of the two things equated must be
unreal And the unreal entity must be the handiwork of ajfiina

Anuming —That ajfiana 1s a positive entity (bhava-riipa) may be
proved by mference also Take the argument —Knowledge arising from
one or the other of the pramanas presupposes something else, which is
different from the anterior non-existence of that knowledge This
something else clouds the object of that knowledge, and 1s terminated
by the knowledge resulting from the praminas Tt also dwells mn the
same place as that knowledge, because knowledge illumines an object
not hitherto illumimed, just as the first flash of light proceeding from
the lamp presupposes a darkness which is a positive entity and which

23 Tat Up, I, vin 9
24 Svet. Up., IV 10
2. Chand Up VI, vin 7
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the light is now able to dispel and which clouded the object now
lumimed.

»

Pratyaksa —Perception also establishes the existence of ajfidna
Direct cognitions, such as “I am ignorant” and “I do not know myself,
nor others besides myself”’, show that perception reveals the existence
of asfidna The 1gnorance referred to here 1s not the negation of know-
ledge (the antecedent non-existence of knowledge), for, if so, this nega-
tion of knowledge would have to be revealed by non-apprehension
(anupalabdhi) But, as a matter of fact, 1t 1s apprehended directly, and
1s, thus, akm to the perception of pleasure expressed in the judgment
“I am experiencing pleasure” Even granting that the negation of know-
ledge can be the object of perception, the cognition i gquestion does not
denote the bare absence of knowledge (sfidgndbhdve) For at the very
moment of this cogmition there must be the knowledge of (i) the ‘I’
the substrate (déraya) of this abhdvae, (u) of the jfidndbhive itself
(vigaya) and () knowledge (the pratiyogin or counter-correlative)
Therefore, this cognition has for its object something positive, and not
the negation of knowledge The advantage :n making ajfidna a posttive
something 1s that 1t can be percewved without a knowledge of the prati-
yogin, even as darkness 1s directly .percew’ed without the mediation of
any other knowledge

-

It may be asked ﬁow can Saksi-cartanya (witness, the seer withm
the jiva), whose nature 1s to illumune the true nature of things, co-exist
with bhavariipa ajfidna which veils reality ? But the reply 1s the
Saksi-cartanya does not illumine the true nature of the real, since reality
is self-lummous On the other hand, Sdksi-castanye 1s a percipient of
ajfidna The Saksin and ayfidna may well co-exist. There 1s no danger
of the Siksi-castanya termmnating ajidna When we make the per-
ception, This 1s silver ”, silver does not cease to exist When the seer
percerves the ajfiana, ajfifna does not cease to exist Thus, bhava-
riipa-agfidnag 1s not without valid proof.

Refutation of the Advaitic Notwon of Ajiiana.

Scripture Does Not Establish Ajidna

Agamst this contention, Naridyanarya pomts out that m the scrip-
tural text cited by the Advartin the term Tamas refers to darkness, or to
prakrts where tamoguna 1s preponderant It does not refer to ajfidna
Prakrty 1s referred to as tamas, because 1t clouds Brahman, even as
darkness veils objects. Svetdsvatara upanisad mentions mayd as an
alternative name to prakrti, because 1t creates wonderful objects. The
term mayé denotes that which works wonders. Maya is two-fold:
(1) maya that creates bhrantigfidna and (u) mayd that creates wonders.
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Since prakrty creates wonderful things, such as mahat (intellect) and
ahamkira (egoity), 1t 1s called maya

Arthipatts Does Not Teach Ajfidna.

It was suggested that unless the existence of ajfidna 1s assumed, no
intelligible meaning can be assigned to the text “tat {vam as1”, which
equates the finite self with the Infimite Surely, 1t"1s possible to justify
the text without postulating ajfidna The texi 1n question teaches that
Brahman which 1s the cause of the world and Brahman which has the
jiva for His prakara are identical, and not that the jiva 1s Brahman itself

Anuméane Does Not Esteblish Ajfidna

The argument advanced by the Advaitin only establishes that all
knowledge arising from pramdnas has bhavariupa-ajiane for its ante-
cedent This knowledge 1tself, resting as 1t does upon anumana pramana,
must presuppose a bhavaripe-ajiidna—and that knowledge, another
ajfina and so on ad wnfinetum If, in order to obwviate this infimite re-
gress, 1t 1s suggested that this knowledge furmished by anumdna does
not presuppose an ajfidna, then, the argument 1s hable to be charged
with anekdnta dosa For there 15 at least one mstance where the hetu
(reason) 1s present, while the sédKye 1s absent There 1s at least
one case where knowledge arising from pramanas i1s not preceded
by ajidna Agamn, the illustrative example of the flash of light 1s defec-
tive m not possessing the si@dhane or hetu (sidhana-vikala). For the
light of the lamp does not illumine objects hitherto unknown The dlu-
miming power belongs to conscicusness only There may be Light, but
if there is no consciousness, there wil be no lighting up of object The
senses are the causes of the origination of knowledge. The light merely
discharges an auxiliary function by dispelling the darkness which pre-
vented the organs from giving rise to knowledge

Pratyaksa Does Not Prove Ajfiana

The claim that ajfidna as a positive entity is the object of perception
is nol justified For the perceptive judgment “ I am ignorant”, (mean-
ing “That I am ignorant 1s realised by me”), yields knowledge of (1)
the “I” or the Ego which owns the ignorance (the d@$raya), (1) the
ignorance 1tself (visaya) and (u) knowledge (the pratiyogen, the
counter correlative) When ithe cognition conveys knowledge of the

dsraya, the msaya and the pratiyogin, 1t 1s wrong to assert that i1t makes
us aware of ignorance.

Again, in accordance with the Advaitic principle that knowledge of
the self terminates ajfidna, the knowledge of the Ego furnished by this
perception must dissipate, and not cognise, ajidna. To say that 1t is
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only clear and distinct knowledge that could remove ajiidna, and that
the vague knowledge of the Ego furnished by this perception can co-exist
with ajfidna 1s as self-contradictory as the assertion that jfidna and the
negation of jfidna can exist side by side

Further, there 15 no force in the contention that, like darkness,
bhavaripa-aiiidng w.apprehended directly, without the thought of any-
thing else For, unlike ajfiana, darkness 1s regarded as a substance.
That 1s why when darkness is seen its correlate (light) need not be
thought of. When, however, darkness 1s conceived as the opposite of
light, the thought of the pratwyogin (light) 1s required But ajfidna,
whether understood as the negation of knowledge (sfidndbhdva) or
wrong knowledge (anyathd-jfidna) oc the opposite of knowledge, neces-
sarily presupposes the thought of its pratiyogin (yfidne) Thus, none
of the praméanas mentioned by the Advaitin can really prove the exist-
ence of ayfidna

Ajfiina Whaeh s said to Cloud Brahman Can Have No Aéraya (basis)

Since the jiva 1s himself the product of ajfiGna, he cannot be its
basis Nor can Brahman be its basis, for, on the Advaitic view, 1t 1s
not the basis of knowledge, but knpwledge® itself , and what 1s not the
basis of jfuina cannot be the basis of ajfidna That 1s why the jar, which
1s not the basis of jfidng, 1s never spoken of as the seat of aqyfidna

Ajfidna Cannot Cloud Brahman.

To cloud an object 1s to prevent a knowledge of that entity from
arismg But as Brahman 1s not admitted by the Advaitins to be an ob-
ject of knowledge, 1t cannot be clouded Agamn, as Brahman 1s con-
sciousness 1itself (prokasa-svaripa), its clouding would amount to its
own destruction (svaridpa-nisae)

Is this ayfidna known either before or after it has veiled Brahman ?
Either alternative would lead to an unwelcome result If Brahman
witnesses 1t before 1t has cast its spell, there would be no need to posit
wyfidna or tirodhdna (clouding) n order to account for the perception of
difference (bheda). For if Brahman could perceiwve ajfidna when 1t 1s
not clouded, Brahman could as well perceive bheda which 1s the result
of ajfidna  If ajfidna clouds Brahman and i1s known subsequently,
ajsidne obscures Brahman’s nature by its very existence (sat) If so,
1t would follow that 1t 1s real; and cannot be dispelled by knowledge.
And the world would be real, and not mithyi as the Advartin thinks,

Ajfiing cannot be dispelled

The belief that ajnana 1s dispelled by knowledge of the true nature

of Brahman 1s without a foundation For this knowledge must be exther
D
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Brahman 1itself which 1s of the essence of consciousness or a knowledge
apprehending this supreme consciousness On the former view, ajhana
cannot be said to dwell mn Brahman, for, when knowledge of reality
which 1s Brahman itself exists, ajidna stands dispelled, and when
ajfidng prevails, Brahman cannot exist The latter view 1s equally un-
acceptable, because Brahman 1s not, on the Advaitic view, the object
(vesaya) of knowledge. .

The Advaitin may contend that what dispels ajfidne 1s the know-
ledge that Brahman 1s without a second (advitiya) But this contention
1s futile, for this knowledge must be either the very essence (svaripa)
of Brahman or a quality of Brahman It cannot be the first, since 1t
would mmply thai, before that knowledge arose, BErahman must be deem-
ed to have been non-existent Nor can 1t be the second, for it would
amount to abandoning absolute monism and adomutting that Brahman 1s
endowed with distmctions

Shghtly modifying his position the Advaitin may urge that the
knowledge which dispels ignorance concerning Brahman is the know-
ledge that the world 1s mithyd (phenomenal) But this reasoning
would fare no better, because such a knowledge may drive oui the
antithetical thought that the world 19 real , but 1t would be powerless to
dispel 1gnorance of Brahman For this ignorance 1s not opposed to the
thought of the unreality of the cosmos It 1s fulile to argue that the
lusormess of the world 1s true knowledge of Brahman, since prapafica-
mithydtva (the illusormess of the world) and Brahma-svaripa (the
essence of Brahman) are not identical Thus 1t 1s abundantly clear that
the Advaitic doctrine of an avidyd, which 1s positive in form (bhava-
répa), which veils Brahman and dwells theremn, and which 1s term-
nated by knowledge of Brahman, 1s illogical

Brahman Under the Influence of Avidyd s Not the Material Cause.

To the question whether 1t 1s Brahman or avidyd or both that act
as the material cause of the world, the Advaitin 1s unable to furnish a
satisfactory answer Brahman cannot be the material cause, for, if S0,
on the well accepted principle that the cause and the effect
should share the same features, the world would have to be considered
real (sat). Awvidyd cannot be the upddana-kdrana, smce the scriptures
speak of Brahman as the material cause Nor can Brahman and avidyd
conjointlyf act as the material cause of the world, for, in that event,
the world should exhibit the contradictory features of sentience and
non-sentience (jadatve and ejadatva), and of reality and unreality.

The Advaitin may state that Brahman 1s the upddana-kdrana
only in the sense that 1t 15 the basis of the illusory presentation of the



INTRODUCTION xxxi

world, even as shell 1s the basis of the erroneous perception of silver

To clarify his position, he may elaborate the analogy and say that the
erroneous perception, “This 1s silver,” does not have real silver as its
object (visaya), since silver 1s not present nearabout It cannot be
mamntamed that this cognition does not point to an object at all, since
an objectless cognition 1s an mmpossibility Nor can the cognition refer
to itself, for the julgment always treats of an object outside It does
not point to a negative fact (asat) , for it takes the positive form “ This
1s silver” Nor 1s 1t representative cognition (smrtz) , for it 1s presenta-
tive cogmition (anubhave) As the cognition takes the form “ This 1s
silver,” and not “ This 1s a shell,” 1t cannot be said to pomnt to the shell
The only way out of this mmpasse 1s to suppose, says the Advaitin, that,
on account of certamn defects (dosa), a mysterious silver arises for the
imme bemg m the shell and explains the cognition of silver This
mysterious silver 1s not asat, because 1t 1s perceived, nor 1s it sat,
because 1t 1s later falsified ‘Therefore, 1t 1s sadasadvilaksana (distinct
from reality and unreality) In a like manner, on account of avidyd
this world which 1s sad-asad-amirvacaniya (incapable of bemng described
either as sat or asat) arises and accounts for the perception of the mani-
fold world  Smce even an illusion must have a basis (adhisthana),
this illusion of the world must have Brahman for its basis It 1s
only in so far as Brahman 1s the basis of the appearance of the world,
that Brahman 1s descrlibed as the material cause (upddina-kirana) of
the world

In reply to this, Narayanarya pomnts out that the analogy 1s un-
helpful , because the perception of silver is due to the fact that the
brightness-aspect of the shell is noticed, while the shell-aspect present
theremn is overlooked But a similar explanation does not apply to the
perception of the world of multipheity, for, consistently with
the Advaitic conception of Brahman as nirvidesa and nirakira, it 1s
mmpossible to mamtamn that certain aspects of Brahman are known,
while others are not Hence 1t 1s unreasonable to assert that the
world of plurality 1s illegitimately superposed on unitary Brahman

The Advaitic doctrme that silver of an mexplicable kind (anir-
vacaniye rajata) arises m the shell at the time of the illusion is uncon-
vinemng, for the selfsame object cannot possess the contradictory
features of being at once distinct from sat and of being distinct from
asat.

To account for the perception of silver (khyat:) and its later sub-
lation (badha), 1t 1s unnecessary to posit a mysterious silver which 1s
at once distinet from sat and asat. A sumpler hypothesis would be to
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treat the erroneous cognition as a case of mistaking one thing for an-
other (anyasya anyathdbhdvana)

If an indescribable silver does not arise, and if error consists in
mistaking one thing for another, what, the Advaitin might ask, 1s the
object referred to 1 the illusory cognition “This 1s silver” ? I{ must
be replied, he continues, that 1t 1s the shell But how can, he might
agam ask, the shell be the object when silver 1s apprehended ?

The author meets this query by saymg that what appears need
not be the object In fact, that object 1s to be considered the wvisaya
which is marked off from others by the knowledge arising from the
sense organ which 1s m contact with that particular object

Perhaps the Advaitin may ask* How can silver be cogmsed, when
1t 1s not 1 contact with the senses ? The author replies that the same
difficulty confronts the opponent also He must explamn how the m-
describable silver i1s cognised, when it 1s not in contact with the senses
If he tries to meet 1t by saying that even in the absence of sensory con-
tact, the indescribable silver may be presented on account of defects
(dosa), 1t 15 open to the author to furnish a similar explanation that the
silver 1s apprehended when only the shell 1s in contact with the senses
owmg to a sensory defect

Ll

Nargyanarya further pomts out that the Advaitin too accepts
anyathd-khydt: without bemng aware of it It 1s because the perceiver
mistakes the mdescribable silver for real silver that he proceeds to pick

it.  If, however, he recogmises 1t as indescribable, such an activity
would scarcely follow

Moreover, the Advaitin must explain how anwvacaniyae silver is
cognised and spoken of as silver If he says that it is due to the gene-
ric feature (jdtr) of silver-ness (rajatatva) present theremn, it may be
asked whether this jit2 is describable or indescribable On the
former alternative, it cannot any longer be referred to as anuvacaniya
silver. On the latter alternative, real silver cannot be perceived, or
referred to, as silver Therefore, an indescribable something cannot
be spoken of, or recognised, as silver. The upshot of the whole dis-
cussion 1 that smce a distinctionless (mrvi$esa) Brahman cannot be
the basis of the illusory presentation of the world of plurality, the

view that Brahman appears as the world and is the material
cause thereof is untenable.
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4 REFUTATION OF BRAHMA-PARINAMA-VADA.,

(Parinama-pratiksepidhikara)
The Teaching of Bhaskara

Lest the parmama-vada established 1n the preceding chapter should
be confounded with. the Brahma-parmama-vada of the Bhedabheda-
vadins, the author gives 1n this and the succeeding chapter a critical
exposition of two of the leading schools of Bhedabheda philosophy and
shows that they are far removed from his own doctrme The view
that 1s first taken up for exammation may be 1dentified as that expound-
ed by Bhaskara Expressed in bare outlines his teachings are
as follows At the time of pralaya (cosmic rest) Brahman was a
unitary reality devoid of differences, but possessed of omnipotence
(sarva-$aktr) , and at srst: (creation) 1t transformed itself mto fimite
souls (bhoktd, lhiterally ‘enjoyer’) and non-sentient objects (bhogya,
Iiterally ¢ objects of enjoyment’) The objects of the world are, thus,
constituted of Brahman (Brahma-maye), mere modifications of
Brahman, even as jars, cups and so forth are the transformations of clay
This view, 1t 1s claimed, 1s the logical outcome of scriptural teachmgs,
such as “Brahman 1s the materjal cause (updddna-kirana) of the
world ? and “ All objects of the world are, in reality, Brahman”
Taken in the light ofe these assertions the upamisadic description of
Brahman as bemg unchanging (aparmdm:) must be considered to teach
that though Brahman 1s, m its essential nature, changeless, it under-
goes mogdification when it 15 m association with upddhi-daktr  This
theory alone, 1t 1s further claimed by Bhiaskara, renders possible a
harmonious synthesis of the conflicting upanisadic texts—the bheda-
§rutis, the abheda-érutis and those speaking of an origin (utpattr) and
dissolution (pralaye) for man (purusa) and matter (prakrts)

The Naiyayika objects to this theory on the ground that it only
proves that Brahman and the world are wholly disparate; for the
cause and the effect are everywhere known to be different,
in as much as they serve different purposes (vyavahdra), have
different forms (dkdra) and are denoted by different names
(nama) If, however, they are said to be identical there would be
no need to posit several factors conducive to the production of the
effect The Bhedibheda-vidin easily meets this objection by pointing
out that just as the jar is recognised to be no other than clay
m a different shape, the world 1s Brahman in a new shape Though the
two are non-different (ananya), causal factors would still be required
to account for the different structures (samsthdna) that the
cause assumes mn becomimng the effect Differences in state could easily
account for differences 1 respect of name, form and purpose.
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Refutation of Bhiskara’s Teachiig

Agamnst the teachings of Bhaskara, Nariyanarya has plenty of
shots m his locker (1) He pomts out that what transforms itself mnto
the world cannot be Brahman, nor can it be an ISvara distinct from
Brahman For the seriptures assert unequivocally that Brahman is
changeless (aparmimi) , and there 1s Iittle warrant for posting
a God different from the Absolute (2) Nexi he shows that 1t 15 quite
possible to admit that Brahman 1s the material cause of the world and
that all objects of the world are indeed Brahman without being forced
to subscribe to Brahma-parmama-vada (Vide Brahma-svariipadhikara
for a detailed consideration of this pomnt) (3) Then he draws attention to
the manifest contradiction mvolved 1m asserting that matter (acit) 1s
the modification of Brahman which 1s essentially consciousness (cid-
riipa) It 1s no escape to suggest that all objects really possess caitanya-
éakts, but that, in the so-called material objects, consciousness
(cartanya) has been obscured, for when caitanya is never met with m
matter, 1t must reasonably be said to be bereft of conscious power

(4) Agamst the allegation made by the Bhedabhedavadmn that
$rut: and smrti texts speak.of men and material things as being subject
to origmation and destruction, Nardyanirya reples that the scriptures
really describe prakrti as aj@ and characterise the purusa or dtman as
aja, as having no destruction (avwnds§i) and as being eternal (mtya)
He goes on to state that in the light of these texts, those referrmng to
the destruction of men and things must reasonably be supposed to refer,
not to therr anmhilation, but to their attaming oneness (ekibhiva)
with Brahman at pralays, that is, becoming inseparable from Brahman,
and, therefore, imncapable of being treated as different from Him

He also mentions some of the mam difficulties mn the way of accepting
the view that souls are non-eternal For one thing, on this view, deeds !
performed already would have to go without fruttion (krtandse) , and
the jiva would have to experience the fruits of actions not performed by
himself (akrtibhydgama) Besides, if at pralaya the souls are des-
troyed they would have to be freshly created at srst: and endowed with
an equipment of body, senses and so forth, even though they have per-
formed no karma

Again the updsanas prescribed for the attamment of moksa would --
become pomtless , for the jiva being non-eternal would not continue to
exist to experience the blessed state

Should 1t be said that moksa sigmifies the destruction of the soul
(dtmandda), and that the wupdsanas are mneeded for bringing
this about, 1t may be rephed that they are quite unnecessary, .
smece at pralaya the souls are sure to be destroyed. It may °
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be suggested that the wupdsanas are intended for those who are
immpatient and do not wish to wait till pralaya But i1t 1s least likely
that men will ever be m a hurry to secure this state In fact, if moksa
meant dtmandée, men would run away at the very mention of it It 1s
open to the objector to say that men will long for Gtmandsa, smce it
leads to the termunation of miseries (duhkha-mwvrttr)  True, people
long for duhkha-nwwrtte, but not at the cost of thewr very existence

Further, while all people strive for pleasure, only those who are at
present experiencing sorrows will yearn for escape therefrom There-
fore, moksa mn the sense of duhkha-nwrtts cannot be treated as a puru-
sartha (object of human aspiration) Besides, there 1s no warrant for
mterpreting moksa to be a negative state of pamnlessness The

scriptures describe 1t 1n positive terms, as denoting experience of bliss
(ananda)

(5) Narayanarya then urges that the positing of an upddh: whether
m the shape of a substance or in the shape of a quality (s@marthya)
militates against belief in a umitary reabty It is wrrational to seek to
get over the difficulty by suggesting that 1t 1s at once different and non-
different from Brahman , for contradictory guah’ues cannot be ascribed
to the self-same entity .

At this stage, the discussion naturally turns on the question: Are
bheda and abhede contradiciory features, such as could not co-exist
mn an identical object Mention may now be made of some of the
more mmportant among the arguments advanced by the Bhedabheda-
vadm m defence of his mam thes:s, viz, that bheda and abheda are not
contradictory features, and could well co-exist in the self-same reality

The first argument 1s an appeal to everyday cognition We are consci-
ous, 1t 1s alleged, of objects as being at once different and non-different
They are non-different in themr causal (kdrana) and umversal (sdte)
aspects , and different when viewed as effects (kdrya) or as particulars
(vyaktr) Eg 1 respect of the causal substances, jars, plates and so forth
are non-different, but they are different when they are considered as
effects Agamn, from the pomt of view of the universal (jat1), namely,
cow-ness (gotva) all cows, whether they have long horns or short ones,
broken horns or no horns at all, are non-different ; but they are different
the moment the particulars are taken mnto account

The second argument seeks to justify the co-existence of bheda and
abheda on the analogy of the presence of the two aspects of umiversal
(str) and particular (vyakts) m the self-same entity.

The third argument 1dentifies bheda and abheda respectively with
discontinuity (vydvrtti) and contmuity (anuvrtts), and shows that they
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may well co-exist in the cow with broken horns, where cow-ness (gotva)
represents anuvrtts, and ¢ being broken-horned’ (khandatva) represents
vydvrtts (distinction {rom cows of other description)

The last argument envisages the possibility of the co-existence of
bheda and abheda by equating them respectively with the marrower
universal (apara-simdnya) and the wider universal (pare-simdanya),
and showing that, in the cow with broken horns, there exists khandatva,
the narrower universal which 1s found only in cows with broken horns,
as also gotva, the wider universal which exists in all cows

None of these consideratiions, however, finds favour with Nara-
yanarya He dismisses the first of these as betiaying superficial ana-
lysis , because from a given pownt of view (e g thal of cause and univer-
sal or that of effect and particulai) there can be only difference or non-
difference, but not both

It may be said that after all jit: and wvyakt:, or cause and
effect are 1dentical and that, therefore, both difference and
non-difference may dwell together Agamnst this i1t 1s pointed out that
if the 1dentity of jdt: and vyekt: were a fact, there would no longer be
two aspects to justify the simultaneous presence of difference and non-
difference But, as a matter of fact, between the universal (jdts), which
persists m all the particulars (anuvartamine), and the particular
(vyakt), which 1s discontinuous (vydvartamdna), there can be no
identity

The opponent may, however, urge that the identity of universal
and particular has to be inferred from the apprehension of identity
(tddatmya) expressed mn judgments hike ‘ This 1s a cow’, where ‘this’
and ‘cow’ stand respectively for vyekt: (particular) and j@ts (univer-
sal). But there 1s little force m this contention, for, if the relation
between ‘this’ and ‘cow’ were one of bare identity, the two words
would convey the same meaning and the judgment would be gulty of
repeating the same 1dea twice over In reality, the two parts of the
judgment refer respectively to the viesya (the thing qualified) and
the wvidesana (the qualification) Cowness 1s present i the object
pomnted to

The second argument is shown to be wvalueless, smce it makes
the gratwitous assumption that there 1s an entity distinct from,
and serving as the basis of, jdt: and vyakts, for, as a matter of fact, jiti
is present i vyakti

The main defect of the next argument 1s that 1t treats jdti as though
it were anuvrtti (persistence), while 1t 1s really anuvartamana (what
persists in the several particulars). If, as the Bhedabhedavadm says,
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j@tr were persistence and not what persists, since the jit: (cowness)
15 present alike 1n the horned, the broken-horned and the hornless cows,
these particulars would be anuvartamina (what possess anuvrtts,
namely ‘ cowness’) And he would be contradicting his own statement
that 1t 1s vydvartamina

In refutation of the last pomt Narayanarya states that there is little
warrant for identifyihg bheda with apara-siminye (narrower generality)
and abheda with pare-simanya (higher generality) To use terms in
this sense 1s to take liberties with language

5 REFUTATION OF THE DOCTRINE OF SAKTI-VIKSEPA

(Sakti-nksepa-pratiksepddhikdra)
The Teaching of Yadava

The philosophical theory which comes in for eriticism in this chap-
ter 1s the teaching of Yadavaprakisa According to Yadava, sat, or the
Absolute 1s a self-luminous (svaprakisa) substance (dravya) possess-
ing manifold powers or potencies ($aktr) Just as clay undergoes modi-
fication and exists 1 the form of pots, cups and so forth, this unitary
reality modifies itself and exists m the shabe of souls (bhoktd), matter
(bhogya) and God (myantd) The scriptures say ‘trividham Brahma
etat’ (Brahman 1s threefold) Souls, matter and God are thus parts
(améa) of sat and therefore, eternal

The entirety of the souls (bhoktd) or all the souls taken together
constitute a smngle self possessing the capacity for enjoyment
which 1s termed Bhoktr-samasti-purusa (the soul which 1s of
the nature of a collective personality) The souls associated
with the respective bodies are its manifestations ‘They are
infinite 1n number and subtle (anu) Some of the qualities of Brahman
are distinctly found m them while others are not open to view These
souls can. be classified under three heads—the souls in hondage (baddha).
the liberated souls (siddha) and the ever-free (mitya) The bound
souls are of three kinds—prakrtika, varkdrike and diaksindtmaka.
Liberated souls are those persons who lhave obtamed release from
bondage to sarhsiira They possess qualities, such as freedom from evil
(apahatapdpmd) The ever-free are the eternal associates of Brahman

Objects of enjoyment are no other than the ceaselessly changmng
prakrts  If they are usually described as acit, 1t is because m them
most of the qualities of Brahman remain obscured Prakrti 1s of three
kinds—time (kdla), paramikade and avyakta. Of these, the first 1s res-
ponsible for change in other objects and is infimte Shorter durations,

such as moment (ksana), month and year are the modifications of time.
B
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Paramikdsa 1s the name given to Prakrt: mn its mitial stage At
pralaya, prakrt 1s known as tamas and 1s said to become one (ekibhavatz)
with sat, as it is then scarcely distinguishable from sat Such a state 1s
described as Saktyavasthd At the time of dissolution, finite souls also are
1n a state of indistinguishability Tt 1s this fact of souls and matter re-
maining, before creation, in a state of indistinguishability that 1s taught
in the upamsadic text ‘ sadeva idam agra &sit, ekam eva’dvitiyam’ The
process whereby, at creation, matter 1s separated out from Brahman and
rendered fit for separate treatment 1s known as $akti-viksepa

Paramiakdsa or aksara, which 1s the first to separate from sat, 1s the
abode of I$vara and the liberated souls Smnce $abda 1s considered to be
its modification, 1t 1s also called vik Sattva, rajas and tamas mn their
collectivity go by the name avyakta At srsti, prakrti is transformed
into mahat (intellect) and other elements

God (myantd, Isvara) possesses perfections, such as ommniscience,
infinite bliss, supreme lordship and infinite powers Along with libe-
rated souls, He 15 asleep at the time of pralaya Gods, souls and matter
are at once different and non-difterent from Brahman—non-different in
respect of substance, and different in respect of their divergent states
(avasth@) This furnishes, 1t 1s claimed by Yadava, a satisfactory basis
for harmonising the bheda and the abheda Srutis.

Refutation of Yadava’s Teaching

Agamst this school of Vedania philosophy Narayanarya urges that
sat is not a substance (drawvya), but a quality belonging to objects, as
is evident from the judgments such as “The pot exists”, “The cloth
exists” The term sat 1s used m a variety of senses, sometimes it de-
notes a wise man (pandita), and sometimes 1t refers to what 1s effective.
But as applied to Brahman, 1t denotes unconditional existence (muru-
padhikasattd) The text, “In the begmnmng sat alone existed”, thus
states that Brahman alone possesses unconditional existence, while
everything else has only a dependent existence.

Next he shows that the doctrime that material objects are
parts of Brahman would prove either that Brahman 1s, like
them, non-intelbgent (jada) or that they share the quality of
bemg self-lummous (svaprokdsa). Yadava thmks that the latter
alternative 1s not inherently absurd and that the so-called mate-
rial objects are really sentient entities, which, on account of
certain immpediments, do not show off their sentient nature.
Tt demands too much credulity to suppose that a quality never found to
exist in an object still belongs to 1t If this 1s possible, any quality may
be attrmibuted to any thing
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Narayanarya vroceeds to say that there 1s little warrant for making
a distinction between the Absolute (Brahman) and God (mwyantd).
The scriptures are clear on this pont Having described Brahman as
the cause of the origin, sustenance and destruction of the universe they
1dentfy the universal cause with sat (Bemng) Lest sat should be con-
ceived in materialistic terms, they take care to call it Atman, thereby
revealing that it 1s Spimt rather than matter This would still leave
one wondering whether this Atman 1s any of the finite souls or the God
of religion or the Absolute itself To allay all such doubts the Srutis
hasten to call 1t Nardyana and identify Him with Brahman That Nara-
yana 1s referred to as Brahman, not in the restricted sense that He is a
part (am$a) of Brahman ; but that He 1s wholly and truly Brahman is
the unambiguous teaching of the Puruse-sikte (Hymn addressed to
Purusa) , where Nariyana 1s variously called Supreme Brahman, Atman,
Supreme light (Parafijyot1) and Supreme Reality (Para-tattva) Com-
mg to the smrts, 1t 1s significant that 1n one place in the Visnu-Purdna
the statement that the world consisting of both the orgaric and the
. inorganic bemgs proceeds from Visnu 1s promptly followed by the query
“ How can the spotlessly pure and qualityless Brahman be the agent in

creation ?”  Clearly, this question presypposes identity hetween
Visnu and Brahman .

He points out further that the upanisadic statement referring to
Brahman becoming threefold far from suggesting that Brahman trans-
forms Himself into God, souls and matter, really states that whoever
meditates on Brahman as endowed with the twofold wvibitis—eit and
acit—attains to similarity with Brahman (Brahma-samdndkdra)

The doctrine that souls (cit) and matter (acit) and God (myantd)
are eternally the parts (amsa) of Brahman, that at pralaya prakrte 1s
absorbed (ekibhavat:) m Brahman, and that, at prakrt:, 1t emerges
therefrom even as lustre proceeds from a precious gem is next made the
target of attack

What exactly 1s meant, Nardyandrya asks, by the statement
that at pralaya prekrti remamns inseparably bound up (awbhakta)
with Brahman ? The opponent must say that, at that stage, the two
are either distinet (vilaksana) or non-distmet (awilaksane) or both
distinet and non-distinet But none of these alternatives could be logi-
cally defended For if they are distinct, there 1s no possibility of saying
that they become one (ekibhawvat:) and inseparable (avibhakta); if
they are non-distinct, Brahman would come to be identified with non-
mtelligent prakrt: and 1t would be infected by the defects of matter,
and if Brahman and prakrt: are said to be distinet and non-distinet, it
would amount to attributing to them contradictory features Further,
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souls, matter and God can never be said to attain oneness, since they
share the character of being ever distinct from one another

Accepting the 1dentity between ISvara and Brahman, the opponent
may still urge that, at least, purusa and prakrti could be treated as the
parts (amée) of Brahman, and quote i his favour upamsadic texts such
as “All this 15, indeed, Brahman” But Nardyanarya reples that this
would amount to the contradictory features of spirit and matter being
attributed to Brahman In the next chapter he shows that the texts
cited by the opponent bear an altogether different interpretation, and
that, although prakrti and purusa are altogether different entities, they
could still be equated with Brahman and could be treated as the améa of
Brahman

In the {ace of the scriptural tcaching that the abode of ISvara 1s a
kind of immaterial (aprakrta) and changeless (d¢parmimi) entity, the
opponent 1s not justified, says Narayanarya, m making Paramdikdse the
first evolute of prakrt1 and the dwelling place of Isvara

Nor is Yadava on firm ground when he says that Isvara and the
Iiberated souls (mukta) are mn a state of sleep at pralaya; since the
Iiberated purusas are, according to the scriptures, constantly visualising
His essential nature and singing Hic praises Moreover, since God 1§ sub-
ject to karma, the only cause that could occasion sleep m Hmm does not
exist Time (kédla) cannot be held responsible for the sleep ; because it 1s
under God’s control, and not God under its sway Consistently with
His nature as a benevolent Person, 1t cannot be mamtamned that it 1s
His will that the muktas and He himself should be in a state of suspend-
ed ammation It is wholly unsatisfactory to suggest that the Lord
sends the muktas to sleep, when 1t 1s conceded that they have realized
God after having served a long probation on earth, and performed con-
tinual meditation (updsana), and when the Lord Himself is said to have
been anxiously waiting for the homecoming of the jivas.

6 THE NATURE OF BRAHMAN

(Brahma-svaripa rurnayddhikdrae.)

According to the Vifistadvaitin; Brahman, the ultimate reality,
1s the supreme object of enjoyment ; }He 1s not limited by space or time
or objects He 1s free from all ewils, and is self-luminous conscious-
ness or Light He 1s endowed with mnumerable qualities, such as
knowledge (ifidna), power ($aktr), strength (bala) and sovereignty
(ardvarya) *, All words denoting sentient and non-sentient entities
ultimately signify Brahman, since He has them for His body and
controls them from withm He is responsible for the creation, suste~
nance and destruction of the world,
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Brahman s the Supreme Object of Enjoyment and s Infinite

This description of Brahman has the sanction of the scriptures
Upanisadic texts, such as ‘Raso var sah, proclaim that Brahman is
the supreme object of enjoyment (sarvanukile) That Brahman 1s not
limited by space, time or objects (de$a-kala-vastu-pariccheda-rahita) 1s
evident from texts, such as “ He is eternal, infinite and all-pervasive,
and extremely subtlé ”. That Brahman 1s possessed of infinite perfec-
tions and 1s not, therefore, imited by objects follows from passages like
“He from whom speech turned back, along with mmnd (manas) with-
out reaching Hm?”  Visnu-purine declares that the Lord’s qualifies
cannot be described even though all the divinities may gather together
and attempt for years on end to describe them.

It may be contended that the description that Brahman 1s not limited
by objects (vastu-pariccheda-rahita) really denies the exisience of other
objects besides Brahman, for, if objects existed apart from Brahman, they
would be referred to as “This 1s a jar,” “That 1s a cloth” and so forth,
and Brahman would come to be marked off from these objects In other
words, Brahman would be lmited by them Further, as two or more
objects cannot occupy the same space, Brahman cannot exist where other
objects exist, and 1t would follow that Brahntan 1s imited by space But
Narayanarya dismisses this contention as being unsustamable He points
out that the mere presence of other objects does not necessarily mean that
Brahman 1s marked off from them The presence of a balance or touch-
stone, for example, does not necessarily mean that a given lump of gold
must have been weighed or assessed 'There 1s little force m the argu-
ment that if objects existed apart from Brahman, He would be lmmited by
space, for Brahman exists in those objects and also in the space occupied
by them Thus, the statement that Brahman 1s not hmited by objects
does not mean that He does not preclude the existence of other objects.

Brahman s Free from Evil

Further, Brahman 1s free from all evils (nirmala), for the scriptures
proclaim, “He 1s the Inner Ruler of all beings, 1s devoid of all ewils, and
1s the one Supreme Deity, Nardyana”, “He 1s greater than the great; no
sorrows of any kind touch Him, who 1s the lord of all bemngs, high and
low” Nwrmalatve (the character of being free from evil) signifies either
that Brahman is pure m Himself or that He 1s not tainted even though He
15 1n contact with mmperfect objects Or 1t may mean that be 1s so holy
that even the most impure purify themselves by listenung to discourses on
Him, by reflecting on His nature and simnging His praises.

Brahman 1s Self-luminous Consciousness.

The ultimately real is a self-lummous consciousness; for the Upani-
sads describe Him as consciousness (vjidna), and as the hght of all
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Lights (jyotisim jyotsth) To say that He 1s self-lumimous (svaprakase) is
to assert that He possesses ananyddhing prakdse (1e, a prakdse which
does not depend upon anything other than itself) This prakdde 1s not
prabhd (rays of light), for, m that case, the lamp cannot be treated as
self-luminous, since here the prabhd depends upon the lamp and not
upon 1tself. Prakdsa cannot be treated as prakatya , for the Vedantins
do not admit the existence of prakatya 26 °

Nor can prakisae be identified with jfidna, since, mn that case, Brahman
would have to be at once the subject (kartd) and the object (vsaya) of
thought and discussion (vyavahdra) concerning Himself. Hence prakise
must be defined as the quality of being conducive to thought and discus-
son For its own sake, Brahman becomes, by its very existence, con-
ducive to thought and discussion concerning Himself In this sense, the
7wa also 1s self-luminous. And knowledge may be described as self-
lummnous 1 the sense that it becomes, for the sake of ils possessor
(@$raya), and by 1ts very existence, conducive to thought and discussion
regarding itself.

Brahman Possesses Innumerable Auspicious Qualities

Brahman possesses an anfinity of auspicious qualities, such as know-
ledge (jfidna), strength (bala) afid sovereignty (azsvarye). This is
evident from scriptural passages, such as “His wonderful power ($akt)
18 described as being manifold, jfidna, bala, kryd and the hike are His
essential nature” It has already been shown that the Upanisads do not
teach that Brahman is without qualities (murguna). If Brahman had
no qualities, the scriptures would not take pamms to enumerate His
qualities Vedintic texts declarmg that He 1s free from ewvils (apahata-
papmd) furnish the clue to the proper mterpretation of the nwrguna and
saguna texts Passages denymg qualities to Brahman teach the absence
of evil qualities , while texts attributing qualities to Brahman emphasise
the presence of auspicious qualities It 1s only on this basis that these
two sets of texts could be satisfactorily harmonised.

The Cosmos s the Body of Brahman

All the sentient and non-sentient objects constitute the body of
Brahman This doctrine that the world forms His body and that He

26 Accordmmg to the Bhitta school of Mimams3, when cogmition of an object
arises, the latter is affected m a particular way, it becomes ilumined, manifested
or 1s made known (prakasa-viSista) It is from this illummation or manifestedness
(prakatya or jfiatatd) that we infer that knowledge has prevowsly arisen Thus, 1t
is held that consciousness 1s not perceived, but 1s inferred from its results For a
refutation of this view see Vedanta Defika’s Tattva~-mukti-kalipa, p 394 See also
Sarvérthasiddh.
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1s the Inner Ruler of the world 1s unambiguously set forth in the cele-
brated Antaryams Brahmane, Subdle Upanisad and elsewhere The
smrtis also support this view “O Lord' this entire world is your
body 27 “All these form His body 22 “All form the body of the
Lord Visnu?”

The External Worlde

The nature of sentient bemngs is explammed at length in the next
chapter Here the author examines non-sentient objects and classifies
them under three heads—tmme (kdla), unmanifest matter (avyakta)
and paramdkisea Though time 1s infinite, 1t 1s divided into shorter
durations, such as might and day It is subject to modifications, and

it 1s also responsible for the change of place and form found m all
objects

Avyakta possesses the three gunas—sattva, rajas and tamas At
the time of pralaye, 1t 1s m an extremely subtle state, devoid of names
and forms and 1s inseparably bound up with Brahman At creation,
on account of the will of the Lord, i1t becomes separate from Him and
assumes diverse forms such as mtellect (mahat) and egoity (aham-
kdra), and thereby, acquires different names

Paramikase partakes exclusively of the sattva quality It 1s eter-
nal and free from even the shghtest trace of evil It 1s the abode of
enjoyment (bhoga-bhiim) for the Lord, the released souls (mukta) and
those who have been ever free (mtya)

Objections to the View that the World 1s the Body of Brahman

Objection may be taken to the view that the world composed of
sentlent and non-sentient objects constitutes the body of Brahman on
the followmng grounds For one thing Brahman 1s not subject to karma
Agam, the scriptures assert that He 1s devoid of a body (apan, apada)
Further, the world consisting of men and matter does not answer to the
definition of body, for the body 1s usually defined ether as the place
wherein the soul experiences pleasure and pam (bhogdyatana), or as
the seat of the senses (sndryd$raya) Moreover, though certamn mate-
rial objects may answer to this defimition of body, they cannot be
regarded as the body of the Infinite Self, because they are the out-
come of the past deeds of finite souls.

The objector may add that, on the view that Brahman has the world
of matter and souls for this body, He would, like the jiva, be subject

27  Ramayana, Yuddhokinda, 120, 29
28 Vasnu-purina
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to pleasurable and pamnful experiences which are the mnewitable con-
sequences of the possession of a body

Narayandrya’s Reply

Nariyanirya meets these objections by saying that the scriptural
texts which describe the world as His body are so clear on this point
that they do not bear any other mterpretation. *Passages which say
that Brahman has no body really assert that, unlike the body of the jiva,
His body 1s not born of kaima Further, the defimtions of the body
as the place where the soul experiences pleasures and pams or as the
seat of the senses are logically defective The first definition 1s too
broad, for the house wherein the person experiences pleasures would
have to be treated as the body The second is too mariow, smce it
excludes immovable objects which are described as the bodies of cer-
tamn simners A proper definition applying equally to the bodies of
all beings, gods, men, beasts, and birds, runs as follows The body
1s that which a conscious entity controls, supports and uses for its own
ends Smmece the Supreme Self controls and sustains the world and
since the world exists for His sake, He 1s proclaimed to be the Soul
of the Cosmos, and the Cosgnos 1s described as His body Hence the
scriptural statement, “He enters 21l beings and controls them from
within, He 1s the self of All ”

To the objection that if Brahman possessed a body, He would be
subject to pleasures and paimns, Nardyanarya replies that Brahman 1s
not afficted by miseries, since He 15 free from karma The oft-guoted
Mundaka text (III 1 1) referring to the two birds sitting on the self-
same tree declares that, while the jiva tastes the fruits of karma, the
Lord merely looks on and shines as a resplendent being. Thus, 1t 1s
subjection to karma, and not the mere association with a body, that
accounts for museries It 15 signmificant that this passage not only
declares that Brahman 1s not entangled in sorrows, but goes on to
assert that He shines as a resplendent bemng (abhucikasdits), by dis-
tributing pleasures and pains to the jivas n accordance with their past
deeds Bhagavan Raménuja explains this pont very clearly m his
Vedarthasamgraha with the aid of a telling analogy =~ Though contact
with the whip 1s common to the individual holding it and the person
beaten therewith, 1t 1s a source of pam only to the latter Even so,
though contact with the body 1s common both to the Lord and to the
finite self, 1t occasions misery only to the latter

Reality 1s Threefold

Smmce sentient and non-sentient objects comstitute the body
of Brahman, and since He 1s the embodied Self, it follows that men,
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material objects and God are three distinet realities As mdicated

already, bheda (difference) 1s no other than special features, such as
79ty (generality)

The Nature of Difference

The objector may ask  If the difference (bheda) of one object
from another 1s gits’itself (eg 1f ghata-bheda, distinction from pot,
found m the cloth 1s clothness itself, patatva), how 1s the difference of
one jati (pot-ness) from another (cloth-ness) to be accounted for ? In
other words, the objector thinks that this view would land one m an

infinite regress, since the distinction of one jati from another must be
the jati of that jat

To this Narayanarya replies that, i regard to jati, its very essence
(svariipa) constitutes bheda , for jat, unlke 1ts substrate, possesses no
qualities In other words, cow-ness (gotva) noticed in the cow marks
1t off from the horse and other ammals But what distinguishes
‘cow-ness’ (gotva) from horse-ness’ (a$vatva) 1s not the presence
of some feature in ‘cow-ness’ Just as colour renders wisible the
object possessing the colour and also makes itself visible without the aid
of some other colour, even so jaty, by itself, 1s responsible for thought
and reference (vyavahdra) concerning itself and other entities

Narayanarya proceeds to pomnt out that jat 1s nothmg but configura-
tion (sarsthdna). There 1s little warrant for positing a separate entity
called jdt:, which 1s eternal and which 1s different from the several
particulars, though present equally in each of them, for such an entity
1s never cogrnused. Further, there 1s hittle value mn the contention that
the cognition of a given feature (dkdra) persisting alike m several mn-
stances necessitates belief 1 jdt: as a distinct entity For at no time
do we meet with a feature persisting m the several particulars When
the first mstance of a class 1s met with, obviously, there cannot be cog-
mton of a persistent feature, and when the second and subsequent m-
stances are perceived, only the particular and a given shape are cog-
nised. Moreover, as the particulars come and go, it is diffi-
cult to conceive of a jat1 which i1s eternal, which 1s without parts and
which resides 1n its fullness in each of the mstances Hence, 1t follows
that there 1s no jat: distinct from configuration (samsthana)

It may be objected that sarnsthdna cannot be treated as jati For
the configuration (sarnsthdna) varies from instance to instance, and
cannot, consequently, account for the identical cogmition (ekabuddhi)
and the use of the same term ($abda) Though no two cows agree
in regard to their configuration, there arises the same cognition (eka-
buddhr) . “This 1s a cow,” “That 1s a cow,” “ That other is a cow”
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and so forth, and the same term ‘cow’ is applied to the several m-
stances The real explanation for the rise of this identical knowledge
when several imstances are observed must be sought in the nature of
the instances themselves There can be no difficulty mm mamtaining
that different imstances generate an identical knowledge, for it
is commonly admitted that divergent factors, such as the visual appara-
tus, colour, light and mind (manas) produce a single result, viz, jfidna
Thus the nature of jat1 s far from being clear When that 1s so,
bheda cannot be identified with jat1 ”

Nargyanarya’s reply to this line of argument 1s as follcws —Con-
figuration (samsthana) 1s itself jatr Though the configuration 1s differ-
ent 1n each of the particulars, on perceiving the second and subsequent
instances we cognise a samsthdna similar io that previously known
It 1s this samsthine which has been recogmised to be smmilar to the
one apprehended already that i1s responsible for the rise of identical
knowledge (ekabuddhi) when the particulars possessing the sams-
thana are met with The persistence (anuwvrtt) of the semsthana m
the several particulars 1s apprehended when the second and subsequent
mstances are perceived 2

By persistence (anuvrtti) of samsthdnas 1s meant the presence
of closely simular configuration Even those who accept jdte as duiffe-
rent from samsthdna have to admit the similarity of samsthinas (1e,
anuvrtty) For m explaming why cow-ness is not present i the
gavaya which bears a resemblance to the cow, they must say that the
satz of the gavaya 1s not altogether similar to that of the cow perceived
already But 1t would be far simpler to say that there 1s no smularity
of samsthdnas, and hence no gotva Therefore, samsthine 1s the same
as jdtr, which, again, 1s 1dentical with bheda (difference). Once this
1dentity 1s proved, it readily follows that Brahman which has the world
for His body 1s really different from it

All Words Denoting Souls and Matter Refer to Brahman

Since Brahman has souls and matter for His body, all words
denoting the several souls and material objects ultimately signify also
the Supreme Brahman, the Inner Self of all things In the judgments—
“The man knows,” “The deva knows’—the words ‘man’ and ‘deva’
referring to the physical body ultimately refer to the soul ; for the body
cannot be a knower

The opponent may contend that the instances ecited would scarcely
prove that all words referring to bodies also denote, as a general rule,
the souls residing therein If, i the present case, they are taken to

29 §ri Bhasya, 1,1 1
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signify the soul it 1s only i a secondary sense, the primary meaning
bemng unintelligible Narayanirya's reply is that, since the essential
nature of a body 1s to be an inseparable mode of the soul,
words denoting the body must, even in a primary sense, denote the
soul, even as terms referring to jdt: and guna refer to their substrate.

The opponent may agamn urge that, if the body 1s an mvariable
mode, 1t must be always apprehended along with the soul , and since
1t 1s not so apprehended, 1n interpreting these words to mean the soul
we are taking the secondary sense

The reply 1s that if jats and wvyekt,, guna (quality) and
guren (substrate) are apprehended together it 1s not because they are
mvariably connected, but because both of them are wvisible But mn
the case of the body and the soul, the former 1s perceptible while the
latter 1s not That 1s why they are not known together Instances
can be adduced in plenty to show that entities which are mvariably
connected need not be perceived together  Take, for example, earth
(prthvi) and odour Though they nvariably go together, they need

not be perceived together, for different sense organs are mvolved m
their perception

Exception may be taken to the view that souls (cit) and matter
(acit) are the modes (prakdra) of Brahman on the following ground —
When a substance 1s the mode of another, the suffix matup must be
employed to mdicate the fact of the latter having the former as its
mode For example, when Devadatta wields a stick, he 1s spoken
of as dandin (the person wielding a stick) and not as dande Similarly,
if Brahman has cit and acit for His modes (prakdra), the suffix matup
must be used to indicate that they are His modes But scriptural state-
ments like “Sarvam khalu idam Brahma” do not emplov the suffix
matup On the contrary, Brahman 1s equated with the world There-

fore, 1t cannot be mamntamed that souls and matter are the modes of
Brahman

This objection is not, msuperable As Narayanarya pertmently
pomnts out substances like stick, ring and so on are perceived some-
times as modes of other objects, and sometimes independently Hence
the need, 1n their case, for the suffix matup whenever 1t has to be shown
that they are modes  But m respect of cit and acit which are the
mseparable modes of Brahman, there is no need of this sufix Smce
souls and matter constitute the body of the Supreme Self, and smce
their essential nature 1s to be His invariable modes, all words denoting
them do ultimately signify Brahman also Hence the equation of all

words denoting the several objects of the world with those signifymg
Brahman.

G
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It 15 unreasonable to contend that while words have been learnt
to denote several objects, this view rejected the primary sense of words
and accepts the secondary meaning, for this view does not reject the
significance of words It merely states that these words refer
to Brahman also

Since non-sentient objects are said to acquirg names and forms
(n@maripa) on account of Brahman entering into them ({(anupravesa)
through the individual selves, words referring to material objects may
well denote the Supreme Self who has entered into them 'The smrty
passage—" Brahman 1s the ultimate meamng of all words "—clearly
suggests that, while different words convey different meanings, their
ultimate significance (uttamam vdcyam) 1s Brahman Himself 30
Badarayana expresses the same idea in Vedanta-Sitre, IT n 17 —
Cardcaravyapasrayas tu syat tadvyapadeso bhiktah tadbhavabhdvit-
vat  All terms referrmg to objects that move and those that do not
move denote Brahman in a primary sense in so far as He has entered
mio all things and mvested them with names and forms

Thus, even though souls, matter and God are distinct realities,
souls and matter are equated with God Passages Iike “Tat tvam
ast” and “ Aham Brahma %smi” equate souls with God, while the
text* “Sarvam khalu idam Brahma ”—identifies matter with Brah-

man  Such an identification 15 wholly justified because Brahman has
souls and matter for His body.

Brahman s Abinna~-mmatta-upadanae-Karana,

Souls and matter are sometimes in a subtle state (siksma-avasthd),
devoid of distinetions of names and forms Brahman, 1n association with
ait and acit 1 a subtle state, 1s spoken of as the cause of the umverse.
Since the Upanisads declare that Brahman made the resolve “May I
be many, and be born,” 1t follows that Brahman 1s the efficient cause
(mmatta-kd@rana) of the world Passages like, “He made Himself

manifold” assert that He 1s also the material cause (upddane-karana) of
the universe

The Nydya View

The Naiyadyika may object to this view and argue as follows*—
“ Brahman associated with ot and acit cannot be the material cause
of the cosmos, for what 1s considered as the material cause must be an
entity subject to change; but souls and Iévara are without change

30 “Vacasim vicyam uttamam,” Compare also “Vedai$ ca sarvair aham eva
yedyah” Bh, Gita
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Therefore, matter alone must be the material cause of the world The
Vidistadvaitin cannot argue that, when Brahman 1s described as the
material cause of the world, what i1s really meant 1s this —Matter
which constitutes the body of the Lord is the material cause, for m
that case his position would contradict the upanisadic texts describing
Brahman as the upiddana-kdrana  Further, 1t would go against the
Vidistadvaitic theory that the efficient and the material causes of the
world are identical Hence, 1t has to be mamtamed that, while cit,
acit and ISvara are distinet realities, Brahman is the efficient cause of
the world, while matter 1s i1ts material cause. This view 15 1 con-
formity with everyday observation, for everywhere the material and
the efficient causes are noticed to be different entities (e g threads and
the weaver, clay and the potter, and so on) Besides, 1t 15 observed
that the effect 1s produced by several factors which are smaller than
itself mn magnitude (e g the cloth 1s composed of many threads which
are mdividually smaller than the cloth in size) Therefore, there is
nothing strange n mamtaming that countless mfinitcsimal atoms
(paramdniis) are the material cause of the world ”

There are two great difficulties mn the way of the Nyiya theory
(1) So long as the mfimitesimal atoms aresnot conjoined, no efiect can
be produced , and yet the paramdnus, being partless, cannot come into
contact (samyoga) with one another To obviate this difficulty, 1t
has to be admitted that the atoms are composed of parts DBut such an
admission leads to a fresh difficulty, for the parts, being themselves

effects, must, 1n their turn, depend upon the combination of parts, and
so on ad imfimtum

(u) Even if it 1s granted that partless atoms may combine toge-
ther, they cannot account for this wide expanse of the world, for
atoms which are indivisible and without dimensions cannot produce a
world of vast dimensions

To the first of these objections, the Naiyayika replies that, just
as the soul and the mind (maenas) which are recogmised as bemng
partless, enter into contact, even so partless atoms may combine with
one another As for the second objection, the Naiyayika thinks that
the question* How can partless atoms produce a world which is of
great magnitude ? 1s meaningless For 1t 1s directly perceived that
the world which 1s the product of paramanus i1s of great magmtude

Refutation of the Nydya View

Nariyanarya dismisses the Nyadya theory as being wholly un-
satisfactory For one thing, there 1s no warrant for postting the
existence of infinitesimal atoms The Naiyiyika may urge that ine
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finitestmal atoms have to be posited as the ultimate cause of
all objects ; for causal factors which are small i1n magnitude produce an
effect which 1s fairly large (eg several threads which are mndividually
small 1n size produce a cloth of large dimensions), and these causal
factors are themselves traceable to still smaller factors, and so on,
until the process stops at the stage of paramdanus This argument, says
Narayanarya, i1s unsound, because the effect 1¢ non-difterent from
causal factors In fact, the causal conditions themselves go by the
name of the effect, when they assume a certain siate (avasthd) The
cloth, for instance, 1s merely an arrangement of threads Popular
judgments, such as “The cloth 1s merely the threads,” and “The pot
1s only clay,” establish that the cause and the effect are non-different

Next Nardyanarya pomts out that partless atoms canno. combine
together and produce the world, for, if there 1s to be conjunction
(samyoga), there must be 1its cause, namely, karma Xarma, m 1ts
turn, presupposes adrsta (unseen factor) residing either in souls or
in the atoms Since adrsta 1s eternal, its effect, vz, samyoga, must
be eternal, and not occasional In other words, there should be per-
petual creation The Naiyayika may urge that, although adrsta 1s
not occasional, yet 1t could produce its result only when 1t attains
frution  To this Nardyandrya replies that 1t 1s too much to imagme
that the countless adrstas of souls (or for that matter, of paramanus)
attam fruition (perwpdke) simultaneously and thus account for the
conjunction of atoms resulting in the creation of the umverse

The Naiyayika may agamn urge that, although adrsta is eternal, its
result (ze, samyoga) 1s occasional, since 1t 1s dependent upon God’s
will (samkalpa) Such a contention, says Nardyanirya, has no force;
for the Nydya conception of an Iévara whose existence 15 proved by
reason has already been refuted I the Nawyayika could bring him-
self to accepting the view that God’s existence is learnt from the
scriptures, he ought also to accept the scriptural account of creation, and
not root out the theory that material particles create the world

Narayanarya further pomts out that the Naiyayika has not explamned
how mfinitesimal atoms could produce the wide expanse of the world.
To escape this difficulty it may be admitted that atoms possess parts,
but this admission would only lead to a fresh difficulty. The parts of
the atoms would, in their turn, possess parts; and the latter, their
parts, and so on ad wfimtum In that event, there would be no dis-
tinction between Mount Meru and the mustard seed , smce all objects,
big or small, would possess an unending series of parts

Besides, since Brahman 1s possessed of infinite and wonderful
powers, He could well be at once the material and the efficient cause
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of the world Just as the different objects of the world possess their
specific characteristics, Brahman may possess a icharacler, not met
with m the objects of the world, viz, that of being at once the mate-
rial and the efficient cause

The Sankhya Doctrine

The Sankhya cohtends that prakrt: which 1s perpetually in motion
and which 1s mdependent of conscious control 1s the material cause of
the universe At creation (srstr), prakrt, influenced by the presence
of the purusa near by, enters upon a course of heterogeneous evolution
(visadréa-parmama) and produces mahat (the mtellect) and the lke
Even at the time of dissolution (pralaya), prakrt 1s changing, but then,
instead of assummg diverse forms such as mahat and ahamkara, 1t re-
produces 1itself (sadria-parnima).

Refutation of the Sankhya Doctrine

Nardyanarya considers the Sankhya account as far from being
satisfactory, because 1t does not show how creation and dissolution
could alternate The belief that the contact of puruse with prakrte
suffices to set the latter on a career of creafion 1s madequate For, as
the purusa 1s devoid of action, good or evil (mskreyd), he could never
be 1n contact (samyoga) with prakrt

The Sankhya may urge that the conjunction needed for starting
the process of creation 1s merely the presence of the purusa
near prakrtr (sanmdhinamatra) But this 1s no solution for the
difficulty. Smce the purusa 1s eternal and ommipresent, the condrtion
necessary for evolution (1e, samyoga) 1s always present and prakrie
must be always creative and dissolution would be impossible

The suggestion that the past karma (adrsta) of souls accounts for
the nearness of purusa to prakrti 1s unacceptable For, on the Sankhyan
hypothests, the purusa 1s not an agent (kartd) and ¢ould consequently,
have no adrste  Even if 1t 1s admitted that the souls have adrsta, 1t
requires extreme credulity to suppose that all souls have simultaneously
engaged m smlar actions which attamn fruition at the same time and
lead to a common result, viz , the creation of the umverse Hence 1t
1s mposstble to subscribe to the view that prakrts 1s the material cause
of the universe The more reasonable view 1s that the Omnipotent
Brahman 1s at once the material and the efficient cause of the world

Against this position 1t may be urged that, if the complex whole
of reality (1 e., Brahman along with souls and matter) 1s the material
cause of the world, it would be the effect as well, smce the Védantin
advocates sat-kirya-vida. (the doctrne that the cause and the effect
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are non-different) It would then follow that God and souls are both
subject to modification  This criticism does not touch the Visistadvaitic
position, for God and soul may be changeless, and yet be an effect,
even as 3dka$a which 1s without change 1s considered an effect, m so
far as it 1s one of the five elements constiluting the body To he an
effect 1s merely to exist in a different slate (avasthd) At creation,
Brahman becomes the Inner Self of sentient and non-seatient entities
existing 1 a gross state, and souls acquire knowledge that blossoms
forth Hence God and souls could reasonably be described as effect

But 1t must be noted that, when God and souls are said to pass from
one state to another, 1t 1s only their form that changes, (svabhdva-anya-
thabhiva), and not thewr essential nature (svaripa) Change of
essential nature (svaridpa-anyathdibhdva) 1s noticed only in the case of
material things and not in souls or God

Thus, even though they are effects, God and souls do not cease
to be eternal The mere fact of their passing from one state to an-
other will not make them non-eternal There 1s no coniradictionin
mamntaining that Brahman and souls are the material cause and that
they are eternal.

Even though Brahman; souls and matter are the material cause and,
as such, the effect also, there 1s no danger of their natures bemng mixed
up (svebhdva-samkara) Just as, in a parti-coloured cloth made out
of a mass of white, black and red threads, there 1s no mixing up of
colours, the respective colours being noticed only m the corresponding
parts, even so there 1s no mixing up of the several chaiacteristics of
God, souls and matter in the complex whole of reality Scriptural
passages like the following bear out this view  “From prakstz which
1s termed maya, the Supreme Self who directs maya creates the world,
while the other (1 e. the finite self) 1s over-powered and deluded by
may3 75t

It may be asked * Why should Brahman alone be spoken of as the
material cause, when mn truth Brahman, souls and matter function in
that capacity ? The explanation 1s that, even though all the three
form the material cause, Brahman 1s frequently referred to as the
material cause, since souls and matter are the mseparable modes of
Brahman, are dependent upon Brahman and constitute His body

One mernit of this theory 1s that 1t furnishes a satisfactory basis for
reconcihng conflicting uparusadic texts—those that speak of Brahman
as being without any change, those that describe Him as the materal

31 Svet Up., IV 9
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cause of the umverse and those that refer to the world as having
Brahman for its Self Scriptural passages which regard ultimate
reality as unitary and those which refer to it as bemng two-fold can be
harmonised and shown to be appropriate only on this view Texts
dealing with meditation (dhydna) and those revealing the nature of
reality (tattve) alike agree mn stating that reality is single, because
Brahman has souls ahd matter for His body Since the soul and the
body are distinei from each other, Brahman, the Inner Self of all, 1s
sometimes spoken of as distincet from souls and matter, which constitute
His body

7 'THE NATURE OF THE FINITE SELF
(Purusa-svaripa-nirnayidhikara)

In this chapter the author describes the jiva as a spiritual entity,
distinet from the body, the senses and the like It 1s sel{-lummnous
(svayamprakdsda) and eternally in possession of knowledge Each jva
1s a part (améa) of the Supreme Self and an agent (kartd@) The jivas
are many 32 Before establishing his own view, NarGyandrya reviews
rival doctrines regarding the self

The Carvaka Doctrine

The Carvika denies the existence of a spiritual principle distinet
from the body Stated briefly, the contention of the Cairvaka 1s as
follows *—The atman who 1s the knower shmes forth as ‘I’ (aham)
Judgments, such as “I am stout”, “I am lean”, equating ‘stout’ and
‘lean’, which are bodily features, with ‘I’ (aham), the soul, indicate
that the body 1s 1itself the soul Xnowledge, says he, 1s a property of
the body, as 1s evident from the sentence “I know” There 1s appro-
priateness, he thinks, in considering the body to be the possessor of con-
sciousness (cetana) ; for, unlike the jar which is admitted to be non-
mtelligent both by the materialist and by the believer in the self as
an mdependent principle, the body functions as the seat of the senses
(mdrwyadraya)

The two objections that may be raised aganst this view are—
(1) If consciousness (cartanya) 15 a special quality (widesa-guna) of
the body, 1t must be present i 1its cause, namely, the particles of matter
But as the atoms are devoid of consciousness, the body constituted of

32 Compare—
Dehendriya-manah-prina-dhibyo’nyoa’nanyasidhanah |
Nityo va'pr prattksetram &tma bmnas svatas sukhi ||
Suddhatraye, Atmasiddhs, p 8 Annamalar University Philosophical Series



Lv NrTiMara

them cannot possess caitanya  (u) If the atoms were to possess con-
sclousness, there must be as many conscious entities (cetana) as there
are atoms m the body These objections are dismissed as being value-
less, since they contradict perception (pratyaksa) which 15 the only
means of valid knowledge accepted by the materialist

Refutation of the Carvika Doctrine -

Some of the counts in Nargyanadrya’s indictment of the Carvaka
position may briefly be mentioned — (1) How, Nardyanarya asks, can
the body which 1s cognised as something external (pardk) and referred
to as ‘this’ (xdam) be identified with the soul which 15 an inner prmn-
aple (pratyak) and which appears as ‘I’ (c¢ham) ? (u) If the ‘I’
were to signify the body, its parts must necessarily be apprehended
when there 1s self-consciousness. But, as a matter of fact, even when
the senses are under control and when self-consciousness arises there
15 no awareness of the organs of the body (m1) Judgments such as
“I am stout”, “I am lean” refer not merely to the body, but also to
a principle distinet therefrom And hence the usage “my body ”,
and not “I am the body ”.

The Carvaka may suggest that the expression “my body”, like
the phrase “ the body of the doll”, has to be understood 1z a secondary
sense (aupacirka), and not Literally But the Carvaka forgets that
the two cases are quite disstmilar In the case of the doll, there is
no body over and above the doll, hence the need for interpreting the
expression “the body of the doll” m a secondary sense The body 1s
the doll itself But mn regard to the body of a sentient being, there
1s no such need for adopting a secondary significance.

The Carvaka rmught ask‘—If the body and the self are wholly
disparate, how do they come to be identified at all? A possible
explanation of this confusion 1s that of these two entities one 1s per-
ceptible, while the other s not. If both were perceptible, thewr dif-
ferent features such as number, size and colour would make any con-
fusion between them impossible A second explanation 1s the self
and the body resemble each other in one respect, viz , their activities
are dependent upon desire The self resembles, wills and infers only
at the mnstance of its desires; the body too has its activities such as
lymg down, sithng and standing, determned by desires, The wise,
however, avoid this confusion and realise that the soul 15 a knower
(7fiatd), 1s without parts (nwravayava) and is distinet from the body.

The Doctrine that the Self 13 the Senses.

In order to escape the difficulties met with by the Carvika school
in identifymg the soul with the body, some have preferred to equate
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it with the senses (indrwa) If the “I” refers to the senses, their
parts need not be known when self-consciousness arises  For they
have neither qualities, such as visible colours, nor perceptible magni-
tude. And knowledge which 1s the result (phala) of the activity of
the senses (wndrya-vydpara) must, properly speaking, belong only to
the senses, even as the results of sacrifice mhere m the person per-

forming the sacrifice That 1s why Satyatapas speaks of the
‘seemng eye’3

Refutation of this View.

The theory that the senses are the soul cannot stand scrutiny.
Do the senses function as the self ndividually or collectively ? They
cannot function individually, for, in that event, what one organ had
percerved cannot be recollected by another But such a recollection
does exist We do say “I touch what I saw yesterday” Nor can
the second alternative be true, for, mn the case, every object would
have to be perceved by all the senses Again, with the loss of any
one of the organs, there would be no recollection of whai has been
cogrused by that organ. Further, with the disappearance of any of the
organs, the dtman would have to perish Byt none of these consequen-
ces 1s frue  Bearmng i mind the fact that if he did not speak the truth,
the person who mterrogated would meet with death and that if he
spoke the truth, 1t would be extreme cruelty to abandon one who had
taken refuge, Satyatapas spoke like that Satyatapas’s words should
not be considered as lending support to this argument

The Doctrine that the Soul s Identical wnth Manas.

There 1s another school which identifies the soul with mind (manas),
magining that thereby it can get over the difficulties which beset the

33 See Vargha-Purina, ch 98, verses 1-26 One day when Satyatapas was
engaged m meditation, a boar which was chased by a hunisman took refuge m
the viemity of the sage’s hermitage Presently the huntsman rushed m and m-
quired of the sage if he saw a boar nearby and said that if the animal could not
be traced, he himself, his children and his dependant’s would have to die of
starvation The sage found himself m a dilemma—if he furnished the mformation
regarding the amimal’s hiding place, he would be guwlty of the heinous sin of
betraying one who had taken refuge, if he withheld the information, he would be
responsible for the death of the hunter and his dependents After a moments’ re-
flection, Satyatapas rephed, “Animals are endowed with eyes to see and tongue to
speak The eye that sees has no tongue to report on what it perceives, the
tongue that speaks has no eye to see Wherefore do you ask me?” Struck by the
mgenwity of his speech, the boar and its pursuer appeared to the sage in thewr
true form as Visnu and Indra respectively and blessed him

H
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foregomg theories. But the stumbling-block in the way of this
identification 1s thai manas 1s really an instrument (karanc) of know-
ledge, and cannot be treated as the agent (kartd) n acquiring
knowledge

The View that Prana s the Soul

Yet others treat the vital breath (prina) asthe soul This view
1s dismissed by Nardyanarya with the remark that prana cannot
possess consciousness (cartanya), any more than the air outside

(vayu) .

The Advaitic Theory that Consciousness (samwit) is the Soul

Instead of identifying the soul with material entities, such as the
body (deha), senses (ndrye), mind (manas) and vital breath (prina),
still others (the Advaitins) equate 1t with consciousness or knowledge
(samwit), an 1immaterial principle (ajade) Bewng self-luminous
(svaprakasa), according to this view, consciousness shines by its mere
bemg Consciousness, unlike the jar and other material objects, does
not fail to shine and 1s eternal

The Advaitin anticipates a possible objection to fus view that con-~
sciousness 1s self-luminous. Just as the senses reveal objects without
presenting themselves, even so knowledge by 1its very existence
lumines objects like the jar, but does not manifest itself. The fact
of knowledge having arisen 1s mferred from the peculiar illumination
or manifestedness (prikatya) produced in the objects known The
Advaitin replies to this objection as follows  There 1s no such thing
as prakatya, and 1t 15 possible to account for all cogmition of objects and
their uses m daily mtercourse (vyavahira) without postulating this
mysterious principle If the jar, for example, was not referred to or
used before, 1t was because there was no previous knowledge of it and
not because there was no prdkatya. Agam, consclousness (samuvit),
like the lamp, can never mamifest objects without manifesting itself
The cognition “ This 1s a jar” mncludes awareness of samvit also 'That
1s why we say, “ I know the jar ”, “ I know the cloth ”, implying thereby
that we are at once conscious of samwit and the object illumined by
1t Therefore, sathvit, bemg an mmmaterial principle, may well be
identified with the &tman

Refutation of the Advaitic Doctrine

This view does not find favour with Nardyanarya. His objections
to 1t may be stated as follows The judgment “I know the jar”
clearly implies that jfidna 1s an attribute of, and not identical with, the
inner prmciple “I” Samwit, anubhiti and jfidne are relative terms,
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depending, for therr full meanmng, upon a reference to the knowing
subject (d$raya) and the object known (wvisaya) Hence sarhvit in
itself cannot be the dtman The dtman 1s distinet from the body, the
senses, the mind (manas), the vital breath (préna) and consciousness
(samwvit) It 1s the possessor of jfidna, as 1s evident from the state-
ment “I know” All this 1s beautifully set forth m the Balaki-
Ajatadatru episode 1 the Brhaddranyaka Upanisad.

: How, the Advaitin may ask, can knowledge (swhvit), an inner
principle (pratyak), be equated with the ‘I’ (ahamartha), an exter-
nal entity (pardk)? -That knowledge 1s an mmner principle (pratyak)
will be readily conceded, for, unhke external objects, it never
appears as ‘this’ («dam) , Though it 15 mnot so obvious that
the ‘I’ 1s pardk, a moment’s reflection will show that it must
be reckoned among external entities, since 1t shines only
when knowledge 1s manifest even as objects i the outer
world are revealed only when consciousness shmes forth The Advai-
tin may, thus, reiterate his conclusion that the soul is no other than
knowledge itself, which is accepted as bemng self-luminous both by
himself and the Vifistadvartin

Questioning the correctness of the preruses on which the Advai-
tin takes his stand, the author establishes that it 1s ythe “I”
(ahamartha), and not knowledge, that 1s self-luminous (svaprekdiss) mn
the strict sense of the term, and also pratyak (inner) Since the “I”
(ahamartha) shines for its own sake, whereas knowledge (sfid@na) shines
for the sake of the soul, the former 1s the truly mmward prin-
ciple (pratyak), while the latter 1s not Agamn svaprakdSa signifies
‘shining forth for one’s own sake’. Taken in this sense, the “I”
(ahamartha) alone can be characterised as svaprakdée Knowledge, on
the contrary, 1s not svaprakdsa m the strict sense of the term For even
though 1t shines without depending upon any extraneous factor, know-
ledge resembles external objects in shining for the sake of the self,
and not for its own sake If knowledge 1s usually described as bemg
self-luminous, 1t 1s only by a figure of speech ,Smnce 1t invariably
appears as a quality of the “I”, the truly inward prmmeiple (pratyak),
gfidna 1s, . ordinary speech, said to be svaprakdée and as being other
than pardk

If the “I” (ahamartha) 1s described as svaprakdse m the sense
that it does not depend upon jfiana for its prakdée (manifestation),
why, the Advaitn may ask, 1s not the “I” manifest when no objects
are cognised ? o

The S:ddhantin pomts out that the Advaitin, who identifies eternal
self-lummious consciousness (samvit) with the soul, has to explam why
samwvit 15 not manifest when no object 1s known Perhaps his expla-
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nation would be that sarvit does manifest itself even then, but that its
existence 1s not referred to, since at that time 1t 1s not m contact with
the ahamkdra and external objects A similar explanation, it 1s urged
by Nariyanarya, can be furmished by the Siddhantin also

Pursuimng another line of argument, the Advaitin contends
that the “I” (ahamarthe) cannot be the datman, which 1s
universally accepted as bemng a changeless entity (nwrvikira-vastu)
The character of being a knower (jfidtrtva), that 1s, being an agent mn
the activity of jfidne (sfidna-vyapdra), which 1s essentially a kind of
change (vtkdre), cannot be attributed to the atman If 1t were subject
to this modification, the dtman would be degraded to the level of the
non-sentient body It follows, says the Advaitin, that jfidtrtve 1s a
quality illegitimately transferred (adhydsa) to jfidna

Characterising the opponent’s argument as being umntelligible, the

, author says that sfidna 1s not an activity (k1wya@) and that its possessor
1s not an agent (kartd) .,"Lake rays of light (prabhd), riidna 1s a trans-
parent substance, and it exists as an eternal attribute of @tman Hence
1t 1s reasonable to regard jfidna as an attribute It is nidiculous to

maintain, he continues, that the dtman resembles the body in being
devoid of jidtrtva and Yhat jfidtrtva 1s illegitmmately transferred
to gfidna Being imperceptible (adréya), jfidna cannot be the basis
(adhisthdna) of this transference Besides, this position mnvolves the

defect of mutual dependence (paraspardsraya). If jidtrtva 1s to be

wrongly superposed, it must have been known before the adhyidsa is
effected; and yet jiidtrtva 1s realsed only after adhydsa To escape

this difficulty, the Advaitin may say that jfdtrtve 1s not realised after

adhydsa, but that 1t already existed i the antahkarana and that 1t

1s superimposed on jfidne which s changeless. Nariyanirya meets

this by saying that he has already established that the self 1s not mere

knowledge and that there 1s no warrant for believing 1 a jfidna

whereon jfidgtrtva could be supermmposed He goes on to say that, on

the view that the “I” (ahamartha) 1s wrongly transferred to jfidna,

there must arise the cogrution “I am knowledge ”, even as the shell

1s known as silver But such a cognition never arises Rejecting the

Advartic view as untenable, he concludes that the soul 1s the possessor

of eternal jfidna and 1s the self-luminous entity known as “I”,

Possible Objections to Narayanarya's View.

This conception of the soul possessing eternal knowledge as its
attribute may be criticized i several ways How can jfidna, it may
be asked, be characterised as everlasting m the face of the famihar
experience that it has an origin (utpatti) and a destruction (ndéa)?
If knowledge is eternal, no useful function could be assigned to the
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senses as mstruments of knowledge Moreover, the scriptures assert
that knowledge 1s absent in sleep (susuptz).

The Author’s Reply to Objections

Nirayandrya states i answer that the scriptures teach that know-
ledge 15 eternal For example “The self 1s an eternal knower,” “The
knowledge of the knower 1s never lost”. . Knowledge 1s not newly
acquired by the self, even as lustre 1s not freshly acquired by the
gem when 1t 1s polished The removal of mmpurities merely helps to
reveal the lustre which was already inherent in it , Reference to
the origin (utpatts) and the destruction (ndsa) of Knowledge merely
signifies the presence and the absence respectively of the contact of
knowledge with objects Smmilarly, scriptural texts speakmng of the
absence of knowledge m sleep denote that at that time there 1s no con-
tact with the objects of the world outside Though knowledge 1s eternal,
1t 15 obscured by karma during the period of mundane existence, hence,
i the samsaric state, knowledge uses the senses (indrya) as its chan-
nel for proceeding outward and getting into contact with external ob-
jects The senses are not, therefore, unnecessary ‘Since knowledge is

said to proceed outward, 1t must necessarily be a substance, and not a
quality

Once 1t 1s established that knowledge is eternal, the Buddhistic
doctrine that the self 1s consciousness changing every moment (ksanitka-
vyfidne) stands condemned

The Souls Infinite in Number.

According to the Vifistadvaitic theory, the souls are many and each
self 1s distinet from others “He who 1s unitary, supremely conscious
and truly eternal among a host of eternal conscious entities 734
Passages like these unequivocally declare that the released souls
(mukta) and those 1n bondage (samsdrin) are different and infinite m
number The divergencies in the pleasures and suffermgs of men also
point to the plurality of souls

The Soul s Anu

Some seriptural passages3® referring to the jiva’s passing out
(utkrant) of the body, proceeding towards certamn places (gatr) and
returning to the world (dgat:) imply that 1t 15 atomic (anu) and not all-
pervasive (vmbhu) There are also passages which explicitly assert that

34 Swvet Up, VI 12
35 Brh Up,IV,1v 2, Kaus Up,1 9, and Brh Up, VL, iv 6.
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the soul 1s atomuc For example “The self which 1s atomic and in
which prana exists in a fivefold form 1s to be understood by the mind
which has been purified % Though atomic, the soul has no difficulty
i experiencing what happens in any part of the body Just as a lamp
placed 1n one part of the room sends out rays of light all round and
illumines the entire room, the soul located in one part of the body
becomes aware of what 1s happening m every part of the body with
the aid of 1ts knowledge3 On the view that the soul 1s all-pervasive
(vibhu), all souls would be everywhere But the fact that no one 1s
ever found to declare another’s body as his own 1s a clear testimony to
the view that the soul 1s atomue

The Soul an Awse of Brakman

Upanisadic texts contrast the nalure of Brahman and that of the
swwa  The Lord 1s the controller (myantd) ; the jiva, the controlled, the
Lord 1s omnisicient (sarvasiia), the jiva 1s endowed only with fragment-
ary knowledge (kificisiia) How then, 1t may be asked, can the soul be
treated as the arhda of the Lord® The reply 1s by améa is meant the part
of a complex whole and not the part of the self-same object ' The quali-
fication (viéesana) is an améa of the complex whole (videsta~-dravya)
, In a complex whole we do distingwish between the qualification (vr-
Sesandmda) and the entity possessing the qualification ( videsydméa)
On the basis of widesana-visesya-bhiva it 1s possible to justify all refer-
ence {0 the jiva as an améa of the Lord In other words, on the basis
of the relation of the embodied soul and the embodiment, the jiva may
quite well be treated as an amséa of Brahman The jiva cannot be con-
sidered to be an améa of the Lord in any other sense.

On the view that Brahman and the jiva are related as master and
servant, there must be difficulty m treating the soul as a part of God,
simce the master and the servant are wholly distinct from each other

Those who maintan that the jiva 15 a phenomenal appearance of
Brahman are confronted with the same difficulty, for the jiva 1s pheno-
menal (aparamirtha) and cannot be a part of absolute Reality

The Bhedabhedavadins too must find 1t hard to render intelligible
the doctrine that the jiva 1s an amda of Brabman For, on the hypothesis
that Brahman itself under the mfluence of upidhi becomes the jiva, the
defects of the jiva would have to be attributed to Brahman

36 Mund Up, I 19
37 Compare Vedanta-Sttra, 1T, in 26 and IV v 15,
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The Bhediabhedavadin might urge that just as the impurities found
in spaces limited by jars and the like do not immfect cosmic space, the
imperfections of the jiva, who 1s no other than Brahman limited by
upadhis, do not affict Brahman But this analogy is unhelpful, be-~
cause formless Brahman cannot be said to be lmuted by wpadhas.
Further, 1n the analogy cited space i1s not limited by jars and the like,
but 1s m contact with them And if Brahman 1s, likewise, 1n contact
with upadhs, the imperfections flowing from them would certamnly
affict Brahman Vedantic texts teachng that Brahman is tamntless
would be contradicted. Thus on his philosophical presuppositions, the
Bhedabhedavadin cannot show how the soul can be an ams$a of Brah-
man

As the advocates of the doctrme of $aktwviksepa speak of Brah-
man as the amén and the jiva as the améa on the basis of soul-body
relation, the author has no quarrel with them on this pomnt Thus it
has been shown that the jiva 1s an améae of the Lord

The Soul s an Agent

The soul 1s an agent (kartd), otherwise scriptural mjunctions pre-
scribing sacrificial duties and meditation (ypdsand) for the attamment
respectively of heaven and moksa would become pomitless The Vedic
mandates cannot be addressed to those who are devoid of agency Ac-
cording to a Brhadaranyaka text (IV m 12) the self, in the state of
sleep, “ goes wherever he likes” The same upanisad in an earher
chapter, speaks of the soul as taking to himself, with the aid of his
mtelligence, the mtelligence of the senses, and as moving about 1n his
own body as he pleases (II 1 17-18) Thus the self 1s explicitly dec-
lared to be the agent mn activities such as taking and moving about

Certamn $ruty andsmris passages seem to support the view that
prakrty 15 the source of all activity and that the purusa 1s only an
enjoyer For example, the Taitturiya text—Viyhanam yajfiam tanute
karméni tanute—speaks of vyfidne as the agent m sacred and secular
duties Agam, the Bhagavad-Gitd (Ch III, verse 27) declares that
the self deluded by aharhkara looks upon himself as the agent 1n all
actwvities which are brought about by the gunas of prakrti In the
face of these, how, 1t may be asked, 1s the soul to be considered the
agent ? The reply 1s that the term vyfidna occurring in the Tarttuwriya
text refers to the soul and not to buddhe, for buddh:, which 1s non-
intelligent, cannot be directed to do this or that  Further, the Gita
verse cited only shows that the activity of the jiva depends upon five
factors of which the self 1s but one, and he 1s specifically mentioned
by the name kartd Hence, he who views the i1solated self as an agent
has no true msight
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8. THE SIGNIFICANCE OF VIDHI

(Vidhi-svarapa-nirnayadhikara)

After a critical consideration of the Bhatta and the Prabhikara con-
ceptions of »dhz (injunction), Nardyanarya establishes the thesis that
vidhe 15 the command of any trustworthy person (dpta) mterested n
our welfare (hita-kdma)

The View that Vidhi 1s Sabda-Bhdvand

The Bhattas mamtain that vidhz 1s $§abda-bhdvand Their arguments
may be stated as follows —Vidhs (Literally what prompts a person to
act) must be $abdha-bhdvand, smce the latter prompts actions directed
to certamn ends From the consciousness of meaning arising from words,
every word must be inferred to have an activity (vyapdia), called
abhidhé In the case of mandatory suffixes—the Sanskril lin and the
like—the activity 1s signified by thesc suffixes themselves, and it 1s

termed bhdavand or pravartand, since it brings mto bemng or imitiates
activity (pravrtt).

Of the several objections that may be raised agamst this theory, the
first 15 that this activity (dbhidhd) cannot be attributed to $ahda, for
the latter 1s erther a quality or a substance If dabda 1s a quality, it
cannot have an actvity, for activity cannot be attributed io a quality

If sabda 1s a substance, 1t cannot enter upon activity, since 1t 15 all-
pervasive

The Bhattas meet this objection by pomnting out that $abda may be
a quabty and yet possess an activity. Take for example, they say, the
text “ Arunayé ekahdyanyd pngiksyd gavd somam krindgts ¥ Here the
actwvity of marking off a particular animal from the rest 1s attributed to
redness (drunya). Even on the view that $abda 1s an all-pervasive
substance, $abde may, hike the self, possess action Change of place

(parispanda) may be mmpossible ; but modal changes may be attributed
to Sabda.

Another objection to the Bhatta view is as follows —Abhidhd has
to be defined as the knowledge of sabda (word), for it 1s only the word
known that gives rise to awareness of meanmg But the knowledge of
a word cannot be considered its activity (vydpira)

In reply to this, the Bhdttas state that action (vydpire) 1s the occa-
sional feature (dharma) with whose aid an object 15 able 10 produce its
effect If this 1s admitted, 1t 1s easy to demonstrate, say the Bhdttas,
that knowledge can be treated as an activity. The potential suffix T,
by being known, becomes responsible for human actwvity.
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Yet another difficulty in the way of attributing to $abde an activity
called abhidhd and conceived as a form of knowledge (siidna) 1s as
follows If this view were correct, $abda would have to be at once the
agent (kartd) and the object (karma) i the self-same activity, namely,
knowledge The statement Sabda reveals meaning” ($§abdah artham
abhidhatte) indicates that $abda 1s an agent mn knowledge Again the
proposition “I know ¥abde” ($abdam jansmi) shows that $abda 1s the
object (karma) of knowledge How can $abda be at once the agent
(kartd) and the object (karma) 1 an i1dentical activity ?

The Bhattas brush aside this objection and argue as follows —“An
1dentical act viewed from the stand-point of the different results achiev-
ed may have different objects (karma) What figures as karma m a
given act considered as leading to one result may function as the
agent (kartd) in the same act treated as accomplishing another result
Take the proposition “He raises and lowers the axe” The axe 1s the
object (karma) in the act of rawsing and lowerng But consider the
statement “The axe splts the firewood mto two” 'The axe functions
as the agent m the same act, now called chinattz, m the
light of the result namely, cutting mto two  Smmlarly, m
the self-same activity called abh:dhd there may be different objects
(karma) m connection with its diverse results In respect of the
production of human activity, the same act 1s referred to as bhavand ,
and 1t has human activity for its karma Eg, “Sabda gives rise to
human activity ” In respect of human activity, the self-same abhidhi
1s termed pravartand , and 1t has purusa (man) for its object Eg,
“Sabda prompts the purusa to act” Thus, a given activity 1s called
sandtr, when the result aimed at 1s the manifestation of objects (visaya-
prakdsa) Here the Sabda associated with mamifestation 1s the object
E g sabdam jandt: The same activity goes by the name of abhidadhdts,
when the end in view 1s the awareness of meaning (artha-pratitr), m
this case, the meaning (artha) constitutes the object Eg $abdah ar-
tham ablidadhat: That very activity 1s referred to as bhavayatr, when
the goal sought 1s mitiation of actwvity, and 1t has activity (pravrtt)
for its object Eg pravrttim bhavayati The self-same activity may
also be designated pravartayat: when the end m view 1s pravrtts, here
the purusa associated with pravrtt: 1s the object (karma) *

A further difficulty mn the way of the Bhatta theory 1s this Even
granting that $abda has abhidha for its activity, the latter cannot gene-
rate action, for what leads to an action 1s the consciousness that 1t 1s the
means to the realisation of desires (samihita-sidhanati-jidna) More-
over, there is no need to distmgwsh Iin from other words and mamntam

that abhidd is the very significance of lin
I
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The Bhatta reply 1s True sta-sadhanatd-)iana leads to activity, but
1t 1s wrong to suppose that the abhidhi of words does not prempt action
For soon after listening 10 commands actions ensue indicating thereby
that Im denotes an activily which 1s termed ablidhd and
which 1s very different from the activity of other words As for the
last objection, the Bhdttas reply that there is nothing to preveni the
vydpdra of a word from being the very significarce of that word

Refutation of the Bhdtta View

Narayanarya thinks that there 1s no warrant for the behef that
$abda possesses an activity known as abhidhd It 1s unreasonable to
contend, says Nardyandrya, that the very significance of words ex-
pressing commands testifies to its existence, for lm 1s nowhere under-
stood to have such a significance Nor is il convincing, says he, to
mamntamn that the presence of such an activity 1s inferred from the fact
that when commands are listened io, action follows, for all that this
could prove i1s that I leads to action From the fact thali a person
undertakes an action 1t could not be said that he must have listened to
ln  When the very existence of lir which has generated action cannot
be mferred from the latler, it must be even more impossible to prove
the existence of a mysteriofis abhidhd said to be possessed by words

The author next pomts out that activity is of two kinds—effort
(prayaine) and movement (parispende)—and that Sabda can engage
1n nerther of these Being non-sentient, $abda cannot put forth effort,
and bemng a quality, it cannot move The Bhattas cited the cxample of
the text “Arunaya ekahayanya pingaksya ” to show that a quality
may enter upon activity. But this 1s unsatisfactory, because, in the
example adduced, a vydpara has not been attributed to a quality 38

The Bhatta contention that the activity called abhidhd 1s the know-
ledge of the word (Sabda) 1s untenable, for jfidna 1s a quality of the
self, and can never be an activity of $abda

The proposition—“Sabdah artham abhidhatte”—does not show that,
mm the vydpdra known as abhidhd, sabda 1s the agent, for abhidhd,
being 1dentical with knowledge, can only reside mn the self, and never
i $abda By identifying abhidh@d with prikatye one may attempt
to show that abmdhd may well reside m $abda. But this atlempt 1s
foredoomed to failure , because there 1s no such thing as prakatya

. Narayanarya further pomts out that, if I can denote abhdhd
directly, without the aid of some other vydpdra, then $abda may well
convey meanings directly, without the aid of abhedha.

38 $ri-Bhisye, I 1 13
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He also shows that just as knowledge mamnifests objects without
the mtervention of any vydpire, words also may convey meaning
without the aid of any vydpira In commenting on the expression
‘buddhyjanma’ occurrmg m Pirve-Mimdmsd-sitra, Kumérla says
that knowledge reveals objects by the mere fact of its origination and
not with the aid of any other activity

Besides, even granting that there 1s $abda-bhdvand, 1t cannot be
vedha, for 1t does not prompt action Though repeated often, $abda
would not prompt action, so long as there 1s no sta-sidhanati-jfidna
Thus the conception of a $abda-bhavand, which has purusa-pravrtt
for its sidhya (what 1s to be accomplished), lin-jiidna for its sadhana

(means) and prasastya-jfiana for its iikartavyatd (mnstrumental cause),
stands condemned

The Prabhikara View

According to the Prabhakara school, what prompts a person to
act 1s the consciousness that 1t 1s something to be accomplished (kdrya)
by him All persons, whether they act at the instance of others or
at their own mstance prompted by love, anger or fear, enter upon
activity when there arises the consciousness that 1t 1s thewr duty to
do so (kdryatd-jfidna) Smce karya (what has to be accomplished) 1s
the direct cause of activity, other factors bemng merely casual cir-
cumstances, kdrya, which 1s the significance of lan, must be treated as
vdhy  In worldly affawrs this karya, which depends for its existence
upon human effort (krts), 1s found to be no other than action (krwyd)
But mm the case of Vedic mjunctions, like “He that desires heaven
should sacrifice,” the significance of the command cannot be kdrya, which
1s of the nature of action For he who desires heaven finds 1t diffi-
cult to 1magme how action, which 1s momentary, could be the means
of heavenly bliss to be secured mn the distant future Therefore, he
concludes that the kirye which 1s the significance of Vedic com-
mands must be very different from kriyd and that it must persist
111 the goal 1s reached For the reason that 1t 1s not something met
with m everyday experience, 1t 1s called apiirva Smece 1t directs the
purusa towards utself, 1t 1s also termed meyoga

As vedic mjunctions are thus proved to signify kdrya of this
unique kind, 1t is only m a secondary sense that injunctions to secu-
lar duty refer to kdrya understood as kryd Once 1t 1s demonstrated
that lin signifies only nwoga, 1t follows that even m Vedic mjunctions
referrmg to actions, which bear no fruit and obligatory duties
of an occasional character, lin denotes only muyoga,
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Refutation of the Prabhikara View

The mam counts in Nardyandrya's indictment of the Prabhakara
view are the following — (1) the Prabhdkara notion of kdrya
1s unmtelligible For 1t must be either what 1s accomplished
by effort (krti-sidhya) or the goal of effort (krtyuddeéya) or
both these at once But 1t cannot be the first, smce, on that alterna-
twve, sacrifice also would have to be treated as karye Nor can it be
the second, as, on that view, heaven would have to be considered
karya Nor yet can 1t be the third, for the karye which the Prabha-
kara speaks of cannot be the goal of endeavour. ‘Goal of endeavour’
signifies the end to secure which a person starts on a couise of action,
and this end 1s either the attainment of pleasure or the avoidance of
pamn  But kdrye 1s neither of these Hence 1t cannot be the goal
of endeavour

Should the Prabhakara contend that, though heaven is the end
aimed at, myoga may be treated as the goal of endeavour m so far
as 1t leads to heaven, Narayanirya replies that it only amounts to
equating kdrya or mwyoga with wstasidhana (the means for obtamning
objects of desire).

(2) Karya cannot be’ the meaning of wvidhe; since knowledge
of kdrya 1s not responsible for activity Even when there 1s the know-
ledge that a certain thing ought to be done, action may not follow.

(3) The Prabhakara argued that after one hears the mnjunc-
tion “He who desires heaven should sacrifice ” there anses the con-
sciousness “This 15 to be performed by me (mama dam kiryam),”
and that this consciousness, coming, as 1t does, soon after hearmg the
mjunction, must be the import of that vmudhs This argument 1s falla-
cious, for all that the ndh: conveys 1s that sacrifice is the means for
the realisation of heaven  The consciousness “This 1s something to
be undertaken by me” 1s a desire ; and it forms no part of the signi-
ficance of vidhi

(4) There 15 no pomt in the contention that, since action 1s
momentary, 1t cannot be the means for the reahsation of heaven, and
that, therefore, something other than kriyd, vz, nwyoga, must be posited
It will be shown presently that sacrifice itself 1s the means for heaven
and that there is no need to posit mwyoga

The Views of Nardyandrya

Nargyandrya’s view may be stated as follows:—Nwoga (the
command of the trustworthy person interested i our welfare), vidhs
(njunction) and pravertand are mtepchangeable terms The boy
notices that commands 1ssue from the teacher and are followed by
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certamn activities on the part of the pupils As a result of frequent
experience of this kind, the utterance of certain words and some actions
get associated m his mind So that, after some time, whenever he
hears certain words some 1deas are mvoluntarily recalled to mind
It 1s only at a subsequent stage that he wishes to know why certain
words are related to certamn meanings and learns that words have
the potency ($akt:)*to signify certain meanmgs Thus, even before
a person understands the power of words to signify meanings, he learns
their significance That 15 why the Buddhistic theory that Sabda is
a varlely of inference stands condemned Only when the umiversal
connection between two things has been grasped would it be possible
to infer one from the other Since the meanings of words are under-
stood even before the nature of the relation between words and
meanings 15 ascertamned, 1t would be mmpossible to mamtain that the
knowledge obtained from words 1s inferential knowledge

It may be asked whether the suffix ls:n and pravartand have been
experienced together to enable the mind to recall one from the other
Narayanirya answers this question in the affirmative and says that,
when the boy finds the pupil entering upon some activity on hearing
the master’s command, he learns that the master wished that the pupil
should act 1n a specific way and, therefore, 1ssued the command When
the boy wishes to induce others to act, he adopts the same procedure and
is directly aware of the pravartand existing in himself From this
he readily infers thst all persons must be using commands to imduce
action of one sort or another in others Hence, 1t follows that lin
signifies the command of the trustworthy person (apta)

The objector may say that if the potential suffix lin sigmfies what
induces a person to perform activities calculated to securing his well-
being (hata), 1t would follow that scriptural texts are the composition
of some purusa (pauruseya), for hta-pravartand 1s understood, n every-
day Iife, from the utterances of the trustworthy person himself or from
those of his agent

Nardyanarya rephes as follows —Even when a kmg does mnot
directly communicate his orders to his subjects and does not even
cause his ministers to do so, the latter may understand his mind and
tell the subjects that the king expects them to do certamn things And
the subjects may take them to be the king’s orders and obey them.
Similarly, the Vedic texts, without being the utterances of God or of
his agents, may yet be taken to be the Lord’s mandates

The objector may agamn urge that the foregoing only shows that
Vedic duties are the mjunctions of the Lord, and that it does not
indicate that they have to be performed. To this Narayanarya reples
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that there are iexts describing these mjunctions as the commands of
the Lord, that they have to be obeyed, and that neglect of these duties
entails pumshment The {followng passages may be cited as
examples —A Taittuiye text commencing with the words ¢ After
mmparting mstruction i the Veda, the preceptor enjoms the pupil to
to practise certain virtues” ends by saying ,that these are the
commands of the Lord, the advice of persons interested in our welfare
and that they are the essence of the Vedic teaching 3 A text from the
Brhaddranyeke Upanisad declares, “ Verily, O Gargi! men become
subject to, and praise those who, realising that dina and the like are
the commands of the Imperishable, give gifts (dana) , the divinities
prase the sacrificer, and the ancestral deities (putrs) praise those who
perform the darvi-homa > 40

The doctrme that Vedic injunctions are the commands of the Lord
does not, in the least, contradict the view that the Vedas are eternal
(ntya)  Though the Vedic passage—“ Agnid agnin vihara ’—is_the
command of the adhvaryu to Agnidhra, the Veda does not cease to be
eternal Likewise, vedic injunctions may be the command of the
J.ord, and yel be eternal

The Mimamsakas argue that, since the sacrifice 1s momentary, 1t
cannot lead to heaven and that, therefore, an apiirve which could lead
to the fruit of sacrifice has to be posited  But this 1s needless, for the
Lord Himself who 1s pleased at finding the sacrificer obeying
His command as also the divimities, such as Agm and Indra, who recewve
the sacrificial offering, may grant the fruits So the sacrifice itself
may lead to the fruits thereof It may be asked: How can the divi-
nities be spoken of as receiving sacrificial offering and as distributing
the fruits thereof m the face of scriptural statements to the
effect that the Supreme Self Himself receives these offerings and
rewards the sacrificer > 'The reply 1s that, since the divinities are after
all His subordinates (anga) and constitute His body, what pleases them
pleases the Supreme Self too Their enjoyment constitutes His en-
joyment The scriptures declare that the Supreme Self who 1s wor-
shipped by sacrifices and meditation (updsana) distributes heavenly
enjoyment (bhoga) and final release (apavarga) If the divinities are
usually spoken of as dispensing rewards, 1t 1s because the Lord has con-
ferred upon them the power of rewarding men for sacrificial duties.
Hence, Nardyanarya concludes that in ordinary hife v1dhe constitutes the

39 Tat Up I 11
40, Brh. Up , I vi, 8.
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command of the person issung the mnstruction, and that in the Veda,
vdhe signifies the command of the Lord Narayanarya clamns for his
theory the support of $19-Bhisya

9 ON THE NATURE OF THE MEANS TO MOKSA

(Nisreyasa-sidhana-nirnayadhikira)
Introductory

Although there 1s concensus of opmion making vedana (know-
ledge) the means for the attamnment of transcendental felicity (moksa),
philosophers have held divergent views regarding the precise nature
of vedana Some treat i1t as knowledge afforded by Upamsadic texts
(vakya-janya-)fidana) Others think that 1t denotgé the combination
of sinkhya and yoga (sinkhya-yoga-samuccaya)/ But Narayanarya
supports the view that vedana 1s bhakt: resulting from the seven-fold
factors of purity arising from partaking good food (viweka), non-
attachment to objects of desire (vimoka) repeated meditation on the
blessed form of the Lord (abhydsa), the performance of the five-fold
yajhas and the Iike (kriyd), virtues such as wishing well to all, straight-
forwardness, merey, non-injury, gift, and not"coveting another’s property
(kalydna), not feeling depressed over the loss of things and persons
held near and dear (anavasdda), and the absence of undue elation
(anuddharsa)

The View that Vedana s Vikyajanyaiidna

Upanisadic texts, such as “ The knower of Brahman crosses sorrow,”
proclaim that knowledge of the nature of ultimate reality obtamned
from the Vedanta 1s the means of moksa which 1s no other than cessa-
tion of avidyd (awdyd-nwrtts) . In the mind purified by the per-
formance of sacrificial duties, Vedantic texts generate the knowledge
that 1s capable of terminating ignorance concerming the nature of
Brahman Till the undesirable activities of the senses, mner and
outer, cease, this knowledge of Brahman does not bear fruit

,<'Acquisition of right knowledge consists of three stages—ravana,
manana and mdidhydsana  Sravano refers to the first stage when
the aspirant learns from a competent guru the meaning of the diffe-
rent Vedantic texts Manana stands for the stages when the pupil
reflects upon what he has been taught mn order to rid the mind of the
doubt (asambhivand) that the truth conveyed may mnot be right
Nadudhydsane 1s meditation upon the identity between the jiva and
Brahman designed to eradicate long established habits of thought
(viparita-bhivand) and to secure the conviction that the truth cannot
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be anything else When this meditation 1s continued for long, the
knowledge obtamned from the upanisadic texts (vakyajanya-jidna)
becomes direct imtuition of Brahman (aparoksa-sdksitkara) compeient
to terminate ajfidne and its products, root and branch

A possible objection to the Advaitic view 1s that $abdy (scriptural
testtmony) cannot generate mtluilive perception ($@ksdtkdra or
aparoksa-jiiina) The Advaitins meel this objection by pomnting out
that whether $abda generates paroksa-jidna or aparokse-jfidgna would
depend upon the nature of the object known (prameya) When Sabda
dispels ajfidna concerning the existence of material objects, such as
jars, they are not manifested at once Not being self-luminous, they
could shine only when some pramana or other operates On the con-
trary, when the avidyd concerning the self-lummous Atman is dispelled,
the self shines without the aid of any of the pramanas Hence, n the
case of the Self or Atman, fabda generates direct, mntuitive perception
(aparoksa-jniana)

Meditation (dhydnra) cannot, says the Advaitin, terminate avidya,
for samsira which 1s essentially unreal can be dispelled by knowledge
arising from the praménas, and not by meditation (dhydina).

-

Refutation of the Advaitic View

Narayanarya rejects the Advaitic view on the following grounds
(1) Swmce,scriptural texts, such as “The Self (Atman) 1s to be seen”
and “The Self (Atman) 1s to be known,” prescribe meditation
(dhydna) on the Self as the means to moksa, and since the knowledge
born of scriptural texts cannot be enjoined (vidheya), knowledge arising
from scriptures cannot be the means for attamning final release
Cessation of avidyd can never result from mere acquamntance with the
mmport of Vedantic texts.

(1) There 1s Little force m the Advaitic contention that know-
ledge afforded by Vedantic texts does not bear fruit immediately, and
that 1t dispels avidyd only after all the obstacles have heen removed
with the aid of $ravana, manana and mdiddhydsana -For the obstacles
preventing wikya-janya-jfidne from producing 1ts result immediately
are, on the Advaitic theory, tlusory (mathyd), and must, therefore, dis-
appear the moment knowledge of reality arises

The Advaitin may seek to defend his position by saymg that the
obstacles may persist even when vikya-janya-jfidne has arisen, just as

the cognition of two moons persists even when the conviction has arisen
that there 1s but a single moon.
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But this line of defence, says Nardyandrya, 15 weak 'The analogy
1s unhelpful, because the cogmtion of two moons 1s caused by some
defect 1n the visual apparatus which 1s real and which 1s removable by an
ommtment So long as the defect 1s not rectified (ze, so long as the
cause of the illusory perception of the double moon exists), the illu-
sion 1s bound to persist, even after the conviction has arisen that the
moon 1s single Unlike the defect mn the eye, the obstacles preventing
the removal of avidyd are illusory and are, therefore, bound to cease
the moment vdkya-janya-jidna arises.

The Advaitin may suggest that the knowledge which 1s capable of
termmating the obstacles arises only at the completion of the stages of
manane and mdiddhydsana when the doubt (asambhiavani) concerning
the correctness of the teaching imparted by the guru is resolved, and
when long-established habits of thought (viparita-bhavani) which are
opposed to this teaching are broken They mught also add that when
knowledge of Vedantic texts dawns upon the mind, 1t does dispel avdyd
forthwaith But this suggestion has no value’; Jdécause when the
causal factors necessary for vakya-janya-jiidna are present, 1t must arise
mmmediately, and cannot wait for manana and nididdhydsana

(z1) The Advaitic view that $abda (vedénnc text) generates m-
twtive apprehension (aparoksa-jiidna) runs counter to experience - It
1s not open to the Advaitin to contend that $abde may produce paroksa-
Jfdne or aparoksa-yfidna accordmng to the thing known; for, on his
view, the Atman 1s not an object of knowledge (prameya)

The Advaitin may urge that, although the Atman 1s not really an
object of knowledge, still it may be considered as such (1e,
as a prameya) m a secondary sense, :n so far as the knowledge fyr-
rushed by the praméanas dispels ignorance concerning the Atman J To
this Nardyanarya replies that ignorance (ajfidna) concerning the Atman
must erther be the Atma-svariipa itself or must have the Atman for
its basis (@$raya), and that 1t has already been shown thati it cannot be
either of these Hence the Atman cannot be called a prameya even
ma secondary sense

() Smce samsdra 1s real, and not phenomenal, the Advaitin
cannot Justly contend that knowledge arismg from the pramdnas, and
not dhydna, 1s competent to dispel samsara

(v) The texts cited by the Advaitn in support of the view that
vikya-janya-jiidna 15 the means to moksa bear a different inter-
pretation Take, for example, the passage: “Those who practise
yime and the like, acquiring true knowledge of reality from the
upanisadic texts, following the path of self-surrender (nydsa), and

7
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attaining mental purification, attam the Lord in the Brahma-loka and
are fieed from bondage to samsaia” 4  Since seir-suriender which
arises after the understanding of the Vedantic texts 1s also regarded as
the means, vakya-janya-jiidna 1s not, by iiself, the direct means of libe-

ration.

c

Sankhya-Yoga Semuccaye Vida
Some advocate the view thai Sénkhya and Yoga are the conjomnt
means of release from bondage They interpret Sankhya io mean *the
determmation of the naiure ol realily’ (ifativanidm avadharanam) It
mcludes two phases—S$ravana and manana  Yoga, too, 1s twotold—
jiiana-yoge and karma-yoga Of these, jidna-yoge 1s divisible mto two
forms—sambhiitz and vinasa  Sambhite 1s meditation on reality con-
cewved as possessing qualities (saviécsa-dhydna). Vinde 1s medita-
tion on reality looked upon as having no qualities (nurvidesa-dhyana)
Karma-yoga 1s accomplished through speech (vik), body (kdye) and
external objects It entails the performance of duties which please the
Lord, the avoidance of all other actions and the renunciation of the fruils

of actions

The view that Sankhya and Yoga are together the means of attamn-
g moksa 1s said to be based on scriptural texts like the following —
“The universal cause 1s attanable by Sankhya and Yoga 2 (iat
karanam sankhya-yogadi gamyam) Of the two varieties of yoga—
saane-yoga and karma-yoga—the ascetics (pariwrdjakas) follow the
former alone, while the rest have to practise both. And n every case,
jhidna-yoga mcludes both sambhit: and vndéa The following are some
of the texts which seem to support this view —“ He who knows wdyda
(/iana) and awndyd (karma) conjointly, after crossing samsira with
the aid of avidyd, acquires mmmortality (amrta) with the help

of vudya”.

Vidyafica avidyafica yas tad vedo’ bhayam saha |
Avidyaya mrtyum tirtva vidyayd 'mrtamasnute || 43

“He who knows sambhiit: and vindéa conjointly, after crossing
samsdra (mrtyw) with the aid of vindsa, attamns immortality (amrta)

with the help of sambhiits

Sambhitifica vinasafica yas tad vedo’bhayam saha |
Vmasena mrtyum tirtvd sambhiitya ‘mrtamasnute || 4

4 Tmt Up, X, 22 43 Isa Up, 11
42 Svet Up, VI, 13 4 Is¢ Up, 14.
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Refutation of Sankhya-yoga Samuccaye Vida

Sankhya and yoga cannot be considered the conjont means of
liberation, for, as Narayandrya pomts out, scriptural texts not only
declare that vedana 1s the means for achieving moksa, but also deny
that there are other means therefor Take, for example, the following
text—* Knowing Hirg thus, he becomes immortal ” 45

Further, the text—Tat kiranam sankhya-yogadi gamyam ’—does
not mean that Brahman 1s attamable by Sankhye and Yoga as under-
stood by the advocate of Samuccaya-vada, but really asserts that
Brahman 1s to be mtuited by jiidna-yoga and karmae-yoga

Moreover, the passage—" Vidyafica avidyafica yas tad vedo’bhayam
saha » does not bear out the view that vidyd and avidyd are con-
jomntly the means for an identical goal, namely, moksa For 1t states
exphicitly that vidyd leads to immortality, while avidyd, meaning what
1s other than vidya (ze, karma, prescribed duties), terminates the past
deeds (karma) which prevent the rise of true knowledge It is thus
clear that vidya alone 1s the real means for moksa

Similarly, the text—" Sambhiit1 vindsafica yas tad vedo’bhayam
saha ” does not declare that sambhiitz and vwndéa are the joint
means of moksa , for they subserve different ends Besides, the terms
sambhiits and vindéa do not refer, as the advocate of samuccaya-vada
thinks, to savidesa~-dhydna and mwrvidesa-dhydna respectively Sambhiite,
which hterally denotes ‘fullness’ or ‘perfection’, here signifies, m a
secondary sense, vidyd, mn so far as vidyd 1s the means of attaining per-
fection Likewise, the word vindée which literally signifies that which
perishes, refers, m a secondary sense, to karma, since the results brought
on by karma are perishable There 1s nothing in the text which could
even remotely favour the interpretation that sambhiit: and vindsa stand
respectively for savidesa and mrvidesa dhydnas

The Visistadvarta Doctrne

On the strength of upsnisadic ?assages like—“The knower of
Brahman attams the Supreme 7% -—/the Vifistidvartin mamtamns that
vedana 1s the means of release 4(’ edana, otherwise known as bhakt:
(loving devotion), 1s different from, and 1s the result of, the knowledge
afforded by Vedantic texts (vakya-janya-jfidna) 1 originates only mn
the mind (manas) which has been cleansed of its impurities by vweka,
vimoka abhydsa, krwa, kalyana anavasada and anuddharsas Vedana 1s re-
ferred to by terms, such as dhydna, upasana and dhruvanusmrti, and 1t

45, Purusa-Sikta, 46 Taut Up, Ial
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1s akin to mtwitive perceplion (siksdtkdra) It s 1n itself exceedingly
blissful, because the object of devotion 1s the very embodiment of bliss

This interpretation of the meaning of vedana has the full support of
the scriptures That vedana 1s not to be confounded with vikya-janya-
sfidna (knowledge born of scriptural texis) is taught in passages, such
as “Having understood (the import of the upanisadic texts), he medi-
tates on 1t"4" (anuwvidya vianati), and “ Having known 1t, let him prac-
tise meditation”™® (viyidya prajiam kurvita) Here the expression
‘having undersiood’ and ‘having known’ (anuwvidya, vifidya) merely re-
fer to vakya-jenya-iiidna, while the statements ‘he meditates on 1’ and
‘let him practise meditation’ (vydndt:, prajiidm kurvita) enjom medita-
tion

Biohmanandi has shown that vedana 1s gained only with the aid of
vweka, vimoka, abhydse, krwa, kalydna, anavaside and anuddharsa The
scriptute 1s expileit on the point that it 1s only the mind that has been
rendered pure that intuitively apprehends the Real Eg “With the mind
purified ? and “It 1s seen by the mind ennobled” Viveka 1s men-
tal purity obtained by excluding from the body impure food Vimoka 1s
non-attachment to objects of desire Abhydsa denotes repeated medi-
iation on God Krwyd signifies the performance of the duties appropriate
to a person’s station m life Kalydna means the practice of virtues like
straightforwardness, truthfulness, non-mjury and chanty Anavasida
15 freedom from despondency even in the presence of the most trying
and gloomy situations Anuddharse 15 the opposite character, it signi-
fies freedom from elation in the presence of situations productive of joy

Smece dhydna (meditation), updsana (worship) and dhruvdnusmrie
(steady remembrance) are spoken of in different places in the upanisads
as the means of liberation, and since the seriptures refuse to recognise
anything except vedana as the path of release, 1t necessanily follows that
dhydna, updsang and dhruvdnusmrt: are synonymous with the term
vedana

The fact that vedana, which 1s akm to intuitive apprehension, be-
comes direct and immediate perception (egksdatkdra) of Reality 1s learnt
from texts such as the following —~-“When he directly perceives Him who
is of the golden hue ? and “When He 1s seen. . ”

Passages like the following —“He is attained only by him whom
He chooses; and he reveals His form only to him (whom he choosés) 49—
teach that vedana 1s of the nature of loving devotion (bhakti) Thus 1t
1s evident that vedana which 1s the means of moksa 1s knowledge which
partakes of the nature of loving devotion (bhaktr).

47, Chand. Up, VI xu 6 49 Kath. Up., II 23.
48 Brh Up,VLiv.2l,
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Exception may be taken to the view that bhakt: 1s the means of re-
lease on the ground that, i the Bhagavad-Gitd and elsewhere, karma is
held out as the means therefor In one place, the Bhagavad-Gitd declares
that persons like Janaka attamned the perfected state only by travers-
ing the path of karma Elsewhere 1t 1s stated that the Lord Visnu 1s
worshipped only by him who performs the duties appropriate to his caste
and station m Lfe, ahd that no other form of worship pleases the Lord.

But this objection 1s lacking m force, for the verse quoted from the
Bhagavad-Gatd does not state that karma 1s the means of transcendental
felicity (miéreyas), but 1t only asserts that persons hike King Janaka
attamed siddhe by followmng karma-yoga This siddhs really denotes
sfidna~yoga, for there are passages declaring that karma is the means of
sRana-yoga and that moksa, which 1s of the nature of the realisation of
Brahman, 1s attamned by supreme devotion (para-bhakts) Again, the
statement that the performance of caste duties alone pleases the Lord
and that nothing else moves Him contamns not even the famntest sugges-
tion that the performance of duties procures release directly

The objector may say that since updsana 1s said to be responsible
for rooting out demerits (pdpa-kseya), 1t cannot be considered the means
of liberation He may add that updsana cannot be the means at once for
the removal of demerits and the realisation of moksa, for 1t 15 a well-
known dictum that each karma has but a single result He may go on
to state that updsana, unlike jyotistoma and so forth which can be per-
formed several times and which may, on each perfermance, bear a
different fruit, cannot be performed more than ence , For updsana 1s of
the nature of steady and unmnterrupted meditation continued till the
hour when the soul parts once and for all from the body

In reply to this objection, Nardyanarya cites the authority of Apas-
tamba for saymg that even action performed but once may bear more
fruits than one Moreover, since the meditation has the Supreme Lord
Himself for its object there is nothing of value which it cannot secure
Several passages may be cited to prove that the loving contemplation of
the Lord leads to diverse results, such as the destruction of demerits

'(papaksaya), the access to arcwrddi-marge and the attamment of Brah-
man

Prapatte-mirga

In addition to bhakt: the Vidistadvartin accepts another path to libe-
rétion known as prapatts Nwedana, niksepa, nydsa and prapadana are
alternative names for prapatti.
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What leads to the supreme goal of life (apavarga) or to lesser bene-
fits Iike heaven (abhyudaya) 1s termed dharma It 1s of two kinds—
(1) suddha (what exists as a fact, e God) and (u) sidhya (what has to
be accomplished, 2 e, sacr.fice, gift and the Iike)  There 1s nothing novel
m speaking of God as an ever present means (swddhopdya) of release,
{for érutr and smrts texts actually describe Him as Dharme Eg “
Krishna, the ancient Dharma (sandtana dharma),” “Desirous of attamn-
g moksa, I take refuge m Him who created the four-faced Brahma and
passed the Vedas on to him ” Thus, the Lord Himself may be adopted as
the means to moksa To adopt Him as the means 1s to surtender one-
self to Him with the fervent prayer that as one 1s ignorant, smful and
unable to save oneself, the Lord Himself must, from out of His unbound-
ed mercy, be one’s saviour

While bhakti-mirga 1s to be followed only by persons who are quali-
fied to study the Veda and who are mentally and spiritually fitted for
undertaking the long and arduous process of tramning which bhakt mn-
volves, salvation along the path of self-surrender 1s open to all without
distinetion of caste or rank Persons who cannot enter upon the path of
bhakt: erther because they lack the necessary qualification (adhikdra)
or because they do not possess the requisite mental and spiritual deve-
lopment and those who are unable to bear even for a minute longer the
suffering of samsara and sre therefore intensely desirous of attaining
Brahman mmediately fling themselves on God’s compassion with the
firm farth (mahawiévisa) that He will save 'The Lord overlooks the
faults of the devotee and saves him from the disiress of samsara.

10 THE NATURE OF MOKSA

(Niéreyasa-svaripa-nirnayidhikira)
Introductory

The nature of the ultimate goal of Iife, moksa, has been differently
concewved by the different systems of Indian thought Nardyanarya
passes 1n .review the Madhyamika, Yogicara, Jama, Nyaya-VaiSesika.
Prabhikara, Bhatta, Advaita and Bheda-bheda views on this question
and finally expounds the Vidistadvaitic conception of moksa

The Buddhistic View

Of the two types of Buddhistic idealism, the school known as
Madhyamika thinks that liberation consists i becoming vacuity ($inya)
by continual meditation on reality as vacuity (§iinya) The other type
designated as the Yogacara school considers moksa to be the state when
the stream of consciousness or succession of deas (vijfigna-santina) is
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no longer artificially sundered into subject and object This state 1s to
be won by meditation on reality as momentary and as constituted of
sva-laksanas, each of which 1s unique and describable only as itself

Refutation of the Buddhistic View

The gravaman of charge agamst these conceptions of liberation 1s
they are mconsistent with the Buddlistic demial of a self persisting
through the states of samsara and release, for the notion of release 1m-
plies previous bondage of the self as a distinct entity

The Jawna Doctrine

According to Jainism, salvation consists in reaching the top of the
universe, known as lokakdse It 1s attamned by the person, who, by right
knowledge (samyag-dar$ana) and right conduct (samyak-ciritra), be-
comes free from bondage to karma and shines in his pristmme purity

Refutation of the Jawna Doctrine

The Jama account of liberation is unintelligible, because 1t implies
that the soul proceeds and reaches the heights called lokdkdéa But the
self, which 1s i its essential nature unchanging cannot proceed any-
where Nor 1s 1t said by them that there 1s some other conscious entity
ordaining 1ts movement.

The Nydya-Vaidestka View

The 1deal of life as represented by the Nyiya-Vaidestka 1s one
wherein the soul 1s divested of all its specific qualities (méesa-guna),
such as jfiana, pain and pleasure

Refutation of the Nyaya View

The mamn defect of the Nyaya-Vaisestka view 1s that 1t virtually
amounts to stating that the self 1s destroyed at release, for then it 1s
bereft of all experience No one would ever care for a moksa of this
barren sort : The Ny&aya-VaiSesika may perhaps argue that, as moksa
denotes complete absence of miseries, 1t may become an object of human
aspiration But this argument has no value, for so long as 1t 1s held
that the released soul does not realise its freedom from the travails of
samsdra, a goal of that nature will never be sought by man . f‘fJoes any
one, asks Narayandrya, treat the absence of miseries on the part of a
block of stone or wood as a purusirtha ?

The Mimamsda Doctrine

Since the Prabhakara school of Mimérnsa defines moksa in a man-
ner very similsr to that of the Nyaya-VaiSesika, the criticisms levelled
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agamst the latter apply with equal force to the former The Bhatta
school, however, mamtains that moksa 1s a state of bliss (ananda)30
brought on by knowledge born of manas

Critacism of the Bhitta View

Lacking the necessary equipment of senses and the Iike and being
unconnected with objects, the released soul must be denied knowledge
and pleasure which depend respectively on the possession of instru-
ments, such as the senses, and on contact with objects How, then,
can the Bhattas treat moksa as the experience of bliss resulting from
jiidna when they deny the necessary mstruments and objects ?

Bhittas may suggest in reply that the self 1s, in 1itself, pleasur-
able (anukiile) and that manas 1s cternally present and that consequent-
ly, the self may well experience pleasure 1n the state of liberation But
this suggestion, says Narayandrya, 1s valueless, because, even though
manas 1s eternal, there can be no conjunction between the self and
manas , for conjunction presupposes activity in one or both the relata
and there could be no activity 1n erther of these all-pervasive substances
(manas being vibhu m thewr view) And even granting that knowledge
and pleasure can arise m moksa, the Bhatta position is not free from
defects. Since what originates must perish sooner or later, moksa would
be mpermanent

Examination of the Advaitic View

Accordmg to the Advaitins, moksa 1s the cessation of avidyd (avidyd-
mwrtty) Naradyandrya subjects this view to severe scrutmy and raises
several objections to 1t ./ For one thing, if avidyd-nwrttr sigmfies the
destruction or negation o‘f avndyd, then avidya will always persist along-
side of Brahman m one form or another thereby militating agamst the
absolute momism of the Advaitins For negation whether it be anterior
negation (priag-qbhdva) or subsequent negation (dhwamsabhdva), de-
notes existence of the object m question in a different form The anterior
negation of the jar, for example, refers to its existence as clay; while the
subsequent negation of the jar signifies 1ts existence as potsherd

To obviate this difficulty, the Advaitin may urge thajamdyd 1s no
substance (dravya) and that, therefore, its negation cannot mean its ex~
istence m some form or other. But this 1s no escape, because, if avidyd

50. The mterpreters of Kumarila are not agreed on this pomt. While some
Mimamsakas, like the authors of Mana-meyodayae, mamtam that moksa 1s a state of
bliss, others like Parthasarathi have questioned this mterpretation and described
moksa megatively as mvolving neither pleasure nor pamn See Sastrg-Dipikd,
rp 126-8.
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1s not a substance, the world (prapafica) which 1s 1ts handiwork cannot
be a substance

» Agam, if the Advaitin argues that avidyd-movrtts 1s Brahman itself,
and not something distinet therefrom, Nardyanarya replies that, as Brah-
man 1s eternal, knowledge of reality would be unnecessary for attaining
Brahman Moreover, since, on this view avidyd-mortt 1s eternal, bond-
age which 1s the product of avidyd would for ever be mmpossible

Narayandrya next pomts out that, if moksa were to signify the
cessation of avidy3, 1t would be a negative result (abhdva) and, as such,
1t could not be an object of human endeavour (purusdrtha), for none
ever seeks a purely negative goal If the Advaitin says that moksa means
the removal of pamn (duhkha-nmvrtts) and that it may well be a puru-

sdrtha, Narayanarya replies that he has already shown that duhkha-
nwrtti cannot be a purusdrtha

Recognising the difficulty mvolved m conceiving moksa m a purely
negative manner, the Advaitin may seek to give it positive content by
urging that avidyd-nwrtte 1s not, m itself, the goal, but that moksa con-
sists 1 the appearance of Brahman 1 its true form as bliss consequent
upon the removal of avidyd This contention 1s unhelpful, because the
manifestation of Brahman m 1ts true form presupposes earlier obscura-
tion (twodhdana) And Brahman which 1s without distmections of any
kind and which 1s self-luminous can, at no time, be clouded

And 1t has already been shown that, consistently with his philoso-
phical position, the Advaitin cannot mamtam that Brahman 1s of the
nature of bliss - Even if 1t 15 conceded that Brahman 1s of the nature of
bliss and that 1t manifests itself in this form when atudyd terminates, 1t
would not follow that this could be a purusartha “For it 1s most natural

for a man to entertain the desire for happmess He would scarcely say
“let me manifest myself, let me be myself ”

The Advaitin may urge that 1t is the direct experience of bliss that
is sought ; To this Narayanarya replies that experience necessarily pre-
supposes an experiencer and that the admission of an agent amounts to
abandoning the rigorous monism of the Advaitin

Refutation of the Bhedabheda Doctrine

Those who believe that the jiva is no other than Brahman under
hmiting conditions (upddhi) maintamn that moksa is the state when
Brahman 1s freed from these limiting adjuncts Tn other words, moksa
consists m the jiva becoming Brahman

Narayanirya rejects this view as unsatisfactory for various reasons.

What, he asks, does ‘becoming Brahman’ mean ? If it signifies the dis~
x ,
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appearance of limiting adjuncts (upddhe), it would, he says, be a purely
negative result, and could not, for reasons already assigned, be consi-
dered the goal of life If, however, 1t 1s mterpreted positively to refer
to the jiva who 1s associated with upddhs being identical with Brahman
who 1s not so associated with upadhis, NarGyandiya reples that he heas
already refuted the theory that the jiva 1s Brahman Iimited by upddhas

Nardyanarya further asks Is the identity of the jiva with Brah-
man an ever-present fact ? Or, 1s 1t acquired after the upddhis have
been removed with the aid of knowledge of Reality ? If 1t is the former,
there would be no need to adopt any means for securing moksa If it
1s the latter, the jiva must be either similar to Brahman, or must be dis-
tinet therefrom 1n the state of samsara but later, at mukti, 1t must become
1dentical with Brahman The first alternative would mildate against
the monistic hypothesis of the Bhedabheda-vidin The second alterna-
tive 1s equally unacceptable because an entity distinet from Brahman
could never become 1dentical with 1t

Moreover, srut1 and smrt1 texts may be adduced n plenty to show
that, at release, the jiva does not become one with Brahman In view
of this, the scriptural text—“The knower of Brahman becomes Brah-
man Himself "~—must be mterpieted to mean that the released soul at-
tamns to such similarity with Brahman as would justify his bemng called
Brahman Himself

The Viswistadvartie View

"According to theVifistadvaitn, moksa consists n the eternal, 1llimi-
table and direct experience of Brahman who holds absolute sovereignty
over the natural and the supernajural domamms This experience 1s ob-
iamed only by the person Who»/gy constant worship, pleases the Lord,
and gets rid, with the aid of the Lord’s grace (prasida), of all his merits
and demerits (punye and pipa) Even as straw and the like cannot
stand before fire and are forthwith consumed by the flames, the good
and bad deeds of the devotee melt away before the grace of the Lord
Just as water particles standing over the lotus leaf have no contact there-
with, the pasi karma of the true devotee does not touch him any longer.
With the load of karma thus hfted, he traverses the path of the gods
(devayina) wheremn angels, such as Arcis, conduct the pilgrim on his
onward march, and on reaching the Supreme Light (Param Jyotis), he
shines m his true nature \/Qualities, such as freedom from evil, which
have so long been obscured by avidya in the shape of karma, now shine
forth v ,Except i the matter of the creation and sustenance of the world,
which are the exclusive prerogatives of Brahman, the released soul be-
comes sumilar (parama-simya) to Brahman,
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Unlike heavenly enjoyment which is impermanent, the experience
of Brahman 1s everlastmgsf He who attaimns release never again returns
to mundane existence Since the soul exists for the sake of the Lord
(1 e, smce he 1s the $esa, and the Lord, the Sesin), consistently with his
true nature, he places hmself at the disposal of the Lord, bows his will
to that of the Lord and finds service (kawnkarya) to Him a source of
infimite joy (rasdvaha)

Several charges have been levelled agamst this view. . For one
thing, 1t has been said that, while the worship (updsana) of Saguna-
Brahman enables the self to attamn similarity with Brahman, meditation
upon Brahman 1n 1ts true nature as a qualityless entity (mrguna) leads
to a more ultimate goal, namely, oneness with Brahman itself.
Narayanarya’s reply to this charge is that worship of a qualityless
Brahman (mrgunopdsana) 1s impossible The descriptions off the
several vidyds (forms of worship) set forth m the seriptures uniformly
end by stating that Brahman possesses qualities, such as bliss (drnanda).

Further, he has already shown that Brahman 1s segune and not nar-
guna

A second charge 1s that if liberation 1s a state of enjoyment, the
released soul must be characterised by love or attachment (rdga), and
must necessarily reap its consequence, namely, pam (duhkha) This
criticism, says Nardyanarya, goes wide of the mark, for it supposes
that every kind of love 1s the harbmger of pamn \/'I‘he fact 1s that 1t 1s
only the love that arises from subjection to karma that brings pamn mn
its tran ,v”f Far from causing misery, love of God enhances our joy

A third objection takes the followmng form —* The jiva, caught up
m the wildfire of samsaric life, longs for escape from museries and for
the securing of happmess /For this purpose, he undertakes a long and
arduous Iife of se]f-d1sc1¥lme only to find himself confronted with a
Iife of eternal service and dependence. Is this not a case of labour
wholly lost 2. All service 1s necessarily taxmg and pamful m its con-
sequence Further, in worldly life independence 1s praised as a thing
of value, and dependence condemned  The scriptures too denounce
strong terms the lfe of servitude and dependence A moksa of
this kind must, therefore, be scarcely different from samsara ”

Narayanarya’s reply 1s that the jiva 1s not baulked of his hopes
of attammg bliss 1;n moksa On the contrary, he does attamn what he
has striven for ./ It 1s an error to magme that m every case service
1s pamnful When the scriptures condemn service they really decry
only the service that brings trivial results (alpa phala) and misery,
and service rendered to undesirable persons If the scriptures made a
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sweepmg condemnation of all service, there would be no room
for laudable forms of service, such as helpfulness to the guru Like-
wise dependence (pdratantrya) 1s not an evil in every case  Thus 1t 15
to be concluded that service to, and dependence on, the Lord are certainly
a source of joy.
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NOTES
Page 30 Line 11.
Cf Jighasadhikarana i Sri Bhisya
« frrmfteg: SsErTarAaaE @0 |
TEfRy A s =
TSR TSI |
| qUEEE! MR TEETR: 1)
afyr ausfl auisean wifaq SEEREn
gfa qemed aw: el F afEsat 17

Compare also Siddhitraye of Yamunacirya, pp 60-1 (Anna-
malai University Edition)

“ afg afy s A aFrm: wrEAf SraRamEEaEt 10

Page 4 Lme 7.
Cf Vedanta Deéika’s Tatparye Candrikd, an elaborate commen-
tary on Gitd Bhdasya by Bhagavan Ramanuja

“o oW (MANUREANGEEIMREIET: ;@ hFPRUISEUR-
wfifige o s BRFRART Ramatan R TR
FiofraRels MRTEgIEEY SRl e A | e SRS
FEAARAEEN FE |1

Page 47, Lme 20.
Cf. Vedanta Deftka’s Paramatabhanga m the chapter Lokd-
yatrka Bhanga—

“ gosure Leard sraraserri Gsrp o8 p TS p &rilig &
Afii@@ar gsor ursusper. s sreyferpg Qed Caorrfarps
erarpuGLICe Qere i ARIBSERHL ITTRF51Co erargudib eren
sear &1eRderposarasurGe f4ET , GATNAT eureww TTTARGIRET
wrGe =gy ||”

Page 59.

For a refutation of the Bhitta view see Vedanta Dedika’s
Sesvara Mimamsd, p 15

“qur 9 gregEartaay ’ ete
“ a9y e FRIRTEER: vete.
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Notes.

“I read through your Nydyakulée and congratulate
you on. 1ts publication It will be a valuable addition to the
Visistadvaita classics now available to the reading public mn

critical editions ”

Sir S Radhakrishnan,
Spaldig Professor of Eastern Ethiwcs and Religion

“ We owe a debt of deep gratitude to the editors for bringing out
so beautiful and reliable an edition of Nydyakuliée and to the
authorities for giving them the necessary assistance to do so
It 1s a high standard of editorial competence that 1s set here

Prof M Hiriyanna.

“« . splendid edition of a valuable VilistAdvaita treatise.
One has only to read the clear summary (i Enghsh and Sans-
krit) which the editors have prefaced to realise the mmport-
ance of the work . The text 1s magnificently edited and
printed with full indexes and a table of contents Truly an
1deal edition ”

The New Review.

9 SIDDHITRAYA of Yamunacirya with English Translation and
Notes. ‘

3 VEDARTHA-SAMGRAHA of Bhagavin Ramanuja with English
translation and Notes.



